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The year 1994 will be an important year for the Catholic Church in Africa. On 
April 10th Pope John Paul Π will open a 'Special Assembly for Africa of the 
Synod of Bishops', an event that is meant to fulfill a long time desire of many 
African Catholics and that will influence the development of the African Catholic 
Church for a long time. The 'African Synod', as it is referred to in popular terms, 
presents an opportunity to the Catholic Church in Africa to determine its own 
future, an opportunity that should be seized with both hands. It is hoped that this 
study will contribute to the preparation of the 'African Synod' in East Africa, 
especially in that part of East Africa that is called Sukumaland, situated in 
Northwest Tanzania, south of Lake Victoria. 
In the Swahili language there is a proverb saying that hurry brings no blessing 
(haraka haraka haina baraka) and another one that says that the best way to do 
things is to do them slowly {pole pole ndiyo mwendo). When I was desperate 
about the end of this study I got hope when friends reminded me of this Sukuma 
wisdom. Indeed, in this study I made a safari ndefu (long journey) and it is the 
right place here to express my gratitude to those people who guided me on this 
journey and who supported me to reach its destination. 
First of all I would like to thank all the informants in Sukumaland who welcomed 
me in their house again and again and who patiently answered my questions. 
Most of them must remain nameless here because they are too many. I mention 
only the bishops in Sukumaland, especially the bishop of Geita Diocese, Bishop 
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of African Missions, the Society of Missionaries of Africa, the Maryknoll Missio­
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In addition I would like to thank Dr. A. Shorter M.Afr. (former professor in the 
Catholic University of Eastern Africa, Nairobi) and Dr. R. Mejia S.J. (professor 
in the Jesuit School of Theology, Nairobi) who inspired me to do this research by 
conducting a seminar on pastoral-anthropological and pastoral-theological reflec­
tion in the African context (in Nairobi, March 1985) and commented on my first 
research papers; the members of the Sukuma Research Committee, especially Rev. 
J. Healey M.M. and Rev. M. Tertrais M.Afr., who supported me and helped me 
a lot; Mr. J. Lupande and Mr. A. Nigo, who served as research assistants in the 
first period of fieldwork. 
I am grateful to Dr. L. Magesa, priest of Musoma Diocese (former professor in 
the Catholic University of Eastern Africa, Nairobi) and Rev. L. Van Kessel 
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C.S.Sp., coordinator of the Catechetical Department of the Tanzania Episcopal 
Conference, who gave critical feedback on several points. 
A special word of thanks I owe to Rev. J. Healey M.M. who did the proof-
reading of the English manuscript. Without his long and profound experience as 
author and communications director this study would not have been available in 
a language that can be read by most pastoral workers in East Africa. 
I recall with joy several long interviews with Dr. I. Pambe, priest of Shinyanga 
Diocese, whose doctoral dissertation on "Symbols and Change in African Beliefs" 
prepared the road that I traveled on in this study. I consider his premature death 
(on August 17th, 1992) to be a great loss for the Sukuma Research Committee. I 
very much regret that he has not been able to read this study. 
In Europe I would like to thank Prof. M. Schoffeleers S.M.M. (State University 
of Utrecht), Dr. J. Platvoet (State University of Leiden), Prof. G. Huizer (Catholic 
University of Nijmegen), Drs. J. Heijke (former lecturer in the Catholic University 
of Nijmegen) and Dr. R. Tanner (former professor in the University of London) 
for their inspiration and comments on research papers in various stages of my 
study. Moreover the personnel of the libraries of the Missiological Institute 
'Missio' (Aachen), the Interuniversity Institute for Missiological and Ecumenical 
Research (Leiden) and the University of Theology and Pastorate (Heerlen) deserve 
my gratitude for tracing publications that were difficult to get. 
Furthermore I would like to thank my colleagues of the University of Theology 
and Pastorate (UTP), especially Prof. R. Van Rossum SS.CC. and Prof. G. Van 
Tillo (at present professor in the University of Amsterdam), who supervised this 
study, but also Dr. A. De Jong, leader of the research program on 'Pastoral 
Communication' at the UTP, as well as Drs. W. Eggen S.M.A., visiting lecturer 
in anthropology in the Missiological Department, for their critical comments. 
I am grateful to my superiors of both the University of Theology and Pastorate 
(UTP) and the Society of African Missions (SMA), who gave me the possibility 
to complete this study, just as my parents, who gave me faith, hope and love. Last 
but not least I want to thank my wife, Drs. J. Rens, who helped me with editing 
the manuscript. Without her contribution and support I would not have been able 
to finish this study. 
While completing this study, the University of Theology and Pastorate (UTP) has 
ceased to exist after 25 years and has fused with the Theological Faculty of the 
Catholic University of Nijmegen. I consider this study as a homage to the people 
who taught me at the UTP and a balance-sheet of what the staff tried to do there. 
Frans Wijsen 
September 1993 
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Introduction 
In April 1984, when I was about to finish my studies in practical theology at the 
University for Theology and Pastorate (UTP), in Heerlen, The Netherlands, I was 
appointed by the Provincial Superior of the Dutch Province of the Society of 
African Missions (SMA), with which I am associated as a lay missionary, to go 
to Tanzania, in order to participate in the missionary work of the SMA and to 
make an exploration of the missionary Field there. The purpose of this exploration 
was to prepare a project of missionary presence among the most marginalized. 
After an intensive course in basic Swahili I left for Tanzania, for an area which 
I came to understand as Sukumaland. It was November 1984, a period of severe 
drought. My first experience as a young lay missionary, a two months stay in 
Ghana being my only Third World experience, was people suffering from hunger. 
Later I learned that this was 'normal' in that area, in which there is a food 
shortage every four or five years. 
I lived and worked in Shinyanga Diocese, in northwest Tanzania, south of Lake 
Victoria, in a place called 'Gula Mission' (an anachronism, since a parish was 
founded in 1956. But the word 'mission' was still used by the people). I lived 
with an American SMA-colleague and two Maryknoll Sisters, one from America 
and one from Taiwan. The work consisted mainly of distribution of bulgar, oil 
and milk powder, donated by the Catholic Relief Services, the American branch 
of the worldwide ecclesiastical funding agency 'Caritas Intemationalis'. 
We asked ourselves all the questions that every sincere missionary would ask 
him- or herself in that situation. What is the role of religion in the struggle for 
survival? Is religion a superstition that hinders development? О is it an inspira­
tion that promotes liberation? What is the task of the church in this situation? 
Sacramental care or development work? And what is true development work: 
distributing food or helping people to help themselves? 
There were great differences in the way in which the Tanzanian pastoral workers 
experienced and dealt with the situation and the way the expatriate pastoral 
workers did. For example, we were asking ourselves whether it was allowed to 
drink beer at celebrations, while the people suffered from hunger. Many 
Tanzanian workers said that it was; according to them there is no celebration 
without beer! Many expatriates said that it was not; one should opt for the poor. 
In consequence, many expatriates asked themselves the following questions: What 
should be the relation between Tanzanian workers and expatriates? Should the 
expatriates only serve the local church or should they criticize it as well? And 
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what is the 'local church'? Does it primarily consist of the bishop with his priests 
and sisters? Or does it primarily consist of the ordinary people? 
My first impression of that 'local church' was that it was a Roman (European) 
more than a Sukuma (African) Church. This contrasted with the theories that I 
had studied on inculturation and localization. The ordinary faithful were strict in 
following the Church rules, at least that is what I thought they did, and asked 
about their beliefs they exactly gave the answers to the catechism questions. 
However, gradually this picture changed. My 'conversion' to the belief of the 
believers started with an experience with one of my friends. During my stay in 
Gula I got to know a boy in the village and used to visit him and his family. 
They were faithful Christians. His father had been a catechist and my friend used 
to work on the mission plot. 
Once I visited my friend again but I immediately noticed that something was 
different. No food was being prepared and the children were not playing in the 
compound. After a while I noticed that the brother of my friend was sitting in a 
corner. I was told that he was sick. I asked after the nature of the sickness but my 
friend evaded my question and was a bit nervous. After continual questions he 
said that it was chembamoyo (frightened heart). 
I had not heard of this disease before and started to ask around what it was. I first 
asked my colleagues, but they did not know much about it. I got some vague 
answers about witchcraft and evil spirits, which I did not understand. Then I 
asked some elders in the village, but they also evaded my question. Therefore I 
started an investigation and learned about a world that I had not known before, 
the world of spirits, ancestors and witches. 
Gradually I discovered that there was a Catholicism at two levels in Sukumaland, 
one that I saw in church on Sundays and during my visits to the outstations with 
the priest, and another that I had not noticed before, a Catholicism that is hidden. 
I became interested in this Catholicism beneath the surface and discovered that 
this was the 'real' Catholicism, the Catholicism as it was lived by most believers. 
Unfortunately, after nine months I was asked to come 'home' to be attached to 
the Missiological Department of the UTP. Unfortunately, because personally I 
would have liked to go back to Sukumaland after my exploration of the mission-
ary field in order to work there. On the other hand, however, my appointment at 
the UTP gave me the opportunity to answer the pastoral questions that were raised 
above in a more professional way.' 
1 Introduction to the study theme 
When I came to the UTP in September 1985, I started to think about a research 
project that would start with the pastoral practice that I had observed in Sukuma-
1 The terms 'pastoral' and 'professional' are used here following Boff and Boff (1987: 13). 
'Pastoral' refers to the theology of bishops, priests, sisters and other workers in the field, 
'professional' refers to that of teachers and professors at theological institutes and universities. 
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land ала would be directed to and be an innovation of iL After a period of 
making preparations and writing research proposals, my project description was 
approved by the chairperson of the Missiological Department of the UTP, Prof. R. 
Van Rossum. It was entitled "popular religion and social transformation". 
The first part of the title was inspired by the awareness that was growing in 
religious studies and development studies at that time that if one wants to do 
something for the well-being of the masses one must study the people and their 
religion 'from within' and 'from below' (see Kamstra, 1980: 269).1 'Popular 
religion', provisionally described as the 'religion of the people', was increasingly 
seen as a source of their own liberation. Especially the Second General Assembly 
of the Ecumenical Association of Third World Theologians (EATWOT) in Oaxte-
pec, Mexico in 1986, and the EATWOT consultation on religion and liberation in 
New Delhi, India, in 1987, promoted the study of popular religion by theologians 
(see Balasuriya, 1988: 121-171; Van Nieuwenhove and Klein Goldewijk, 1991: 
1-2).3 
Popular religion had been a major research topic at the UTP since 1980 (see 
Blijlevens, 1982; Van Uden and Post, 1988). Here the topic is dealt with by social 
scientists and theologians in a multi-disciplinary way and mainly in the European 
context. Since 1986 this research topic was structured in a program, following a 
demand by the Dutch government for greater coordination of scientific research. 
It then focussed on 'Christian pilgrimage'. By formulating my questions in terms 
of 'popular' and 'official' religion I could benefit from the academic discussion 
in that program and contribute to it (see Wijsen, 1988). 
The second part of the title was inspired by the growing awareness of some 
missiologists that mission studies should not only, and not mainly, be concerned 
with the conversion of souls or the growth of the church, but with the betterment 
of the world.4 The sixth Conference of the International Association of Mission 
Studies (IAMS), for example, on "Christian mission and human transformation" 
in Harare in 1985, recommended to focus missiological studies on the ongoing 
struggle for human transformation (see Verstraelen-Gilhuis, 1985: 4). 
In 1987 the second part of the title changed from 'social transformation' to 
'evangelization', because this word was more commonly used in the pastoral field 
in East Africa. Within the Missiological Department we had then focussed on the 
search for a new perspective on evangelization, following the worldwide debate 
on (re-)evangelization (see Wijsen, 1991; Eggen and Van Rossum, 1992). More-
2 The book published in 198S and dedicated to Dirk Mulder on the occasion of his retirement as 
professor of science of religion at the Free University of Amsterdam (see Bakker et al., 198S) 
gave a great impetus to the project description. 
3 The EATWOT started in Dar es Salaam, Tanzania, in 1976. Unfortunately several African 
theologians withdrew from EATWOT, for various reasons. During the 1992 General Assembly 
in Nairobi, Kenya, only a few African theologians were present. 
4 This development already started in the fifties and was inspired among others by the Dutch 
missiologist Johan Hoekendijk (see Ukpong, 1987: 282; Jongencel and Van Engelen, 1988: 
448). 
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over, with the theme of evangelization I could link up with another research 
program of the UTP, namely the program on 'pastoral communication'. 
Thus 'popular religion and evangelization' became the theme of my research 
project and remained its theme till the end, as is shown in the subtitle of this 
study. I chose for this study theme because I felt that it did justice to both the 
pastoral questions in the field and to the professional discussion at the UTP, as I 
have tried to explain above. 
The debate on popular religion 
The interest in 'popular religion' or the 'religion of the people' did not start in the 
circle of theologians. It was only through research done in other disciplines, 
mainly history, anthropology and science of religion, and questions raised in the 
pastoral field, that popular religion came on the agenda of theologians. 
The theological debate on popular religion did not start in Europe but in Latin 
America (see Van Rossum, 1982), where the second plenary council of the Latin 
American Bishops' Conference (CELAM) in Medellin in 1968 devoted one 
chapter to popular pastorate and popular piety. It became one of the issues of the 
Latin American liberation theologians, mainly the question whether popular 
religion was a liberative force or not, and via them the discussion spread through 
the world. 
Now popular religion has become one of the vital themes among theologians all 
over the world, as for example the special issue on 'Popular Religion' of the 
international theological journal 'Concilium' (see Greinacher and Mette, 1986) 
shows, and one cannot remove it from the agenda of Third World theologians and 
missiologists.5 
In the pastoral field, where the discussion existed before it came to the pro-
fessional theological circle, one can point at discussions in local churches, such as 
the church in Brazil and France, but also at the universal level of the church. The 
1974 synod on "evangelization in the modem world" already spoke of popular 
piety, as is shown in the Apostolic Exhortation Evangelii Nuntiandi No. 48. This 
was not repeated in the 1991 Encyclical Letter Redemptoris Missio of Pope John 
Paul II.6 
The World Conference on Mission, organized by the Commission for World 
Mission and Evangelization of the World Council of Churches in San Antonio in 
1989 asked the member churches to stimulate an exchange of experiences with 
popular religion, to initiate a study of the relation between gospel and culture in 
5 Until now the IAMS has little attention for popular religion. In the first 8 volumes of their 
journal 'Mission Studies' (1984-1991) there is not one number on 'popular religion'. See 
however the special issue on "Evangelization and popular religiosity" of the SEDOS-Bulletin. 
6 However, the Instrumentum Laboris for the 'African Synod' (General Secretariat of the Synod 
of Bishops, 1993) calls attention to "Popular Religiosity" in No. 102 It says that 'Traditional 
practices have merged with Christian ones in some places especially in the areas of personal 
and family life". 
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different contexts, and to ensure that the study of popular religion is integrated in 
the programs of theological institutes, as the 'Acts in faithfulness'. No. 10, show 
(see Wilson, 1990: 72-73). 
Clarification of terms 
But what are we talking about? There is a great deal of confusion about the word 
'popular religion' and there is a great variety in definitions (see Singleton, 1976a: 
2; Vrijhof and Waardenburg, 1979: 1-7; Schreiter, 1985: 124-127; Van Nieuwen-
hove and Klein Goldewijk, 1991: 210-211). I think that this confusion and variety 
is related to the fact that people speak from different perspectives and with 
different interests. 
The adjective 'popular' means 'of the people'. Therefore 'popular religion' 
literally means 'religion of the people'. From the religious point of view people 
are seen as the ordinary faithful within a religious tradition and the tension 
between those ordinary faithful and the religious leaders or specialists within that 
tradition is stressed. Here the emphasis is on the contrast between 'popular' and 
'official religion'. From the social point of view, 'people' refers to the lower 
strata in the society. From this perspective the tension between the religion of the 
masses and the religion of the elites is stressed. Here the emphasis is on the 
contrast between 'popular' or 'folk religion', to introduce another term used in the 
debate (see Shorter, 1982) and 'elite religion'. Very often the religious and the 
social point of view go together with different interests, namely inculturation or 
liberation, with their related theological legitimations. 
Henceforth I shall use the term 'popular religion' as the religion of the ordinary 
faithful in contrast with the prescribed practices and beliefs of the 'official 
religion'. 'Popular religion', in other words, is unofficial religion. By official 
religion I mean the 'religion of the officials' as it is expressed in the teaching of 
the Supreme Pontiff, the Episcopal College, the Bishops' Conferences and each 
individual bishop with his fellow-workers.7 In this study therefore, 'popular' does 
not refer to a specific socio-economic group, although very often the term will 
coincide with such a group, since most adherents of the official religion are 
members of the upper classes. This is a working definition and must be elaborated 
especially concerning the question whether and to what extent popular religion is 
a class phenomenon. 
Some scholars have questioned the relevance of the concept of 'popular religion' 
(see Van Beek, 1979: 539-540; Platvoet, 1979: 545; 584-585). Some even say that 
there is no such thing as popular religion in Africa, since what is called popular 
religion is very often found among the religious leaders and upper classes as well. 
Without denying that the distinction is diffuse, it should be stressed, however, that 
some beliefs and practices are said to be 'pure', 'authentic', 'mature' or Official' 
7 As stipulated in canons 752 and 753 of the Code of Canon Law. I include the fellow-workers 
of the bishop: priests, sisters and catechisti who teach with 'missio canonica' by the bishop. 
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Christianity and others are not, that there are ideas about who is a 'good Christ-
ian' and who is not. 
Moreover some people have the power - at least they (the leaders) think that they 
have the power by imposing sanctions (e.g. refusing communion) - to control 
other people and the way they give meaning to life (see Droogers, 1989: 16-18). 
Thus there is a distinction between 'official' and 'popular' culture and I think that 
this distinction is useful in African studies, how problematic the term 'popular 
religion' may be. It is even useful in the study of African Indigenous Religion.' 
There are unwritten norms in African Indigenous Religion about what people 
should do and believe, enforced by the waganga wa kinyeji (local healers). The 
people know who is 'normal' and who is not, who follows the tradition of the 
ancestors and who deviates from that norm. 
Much of the confusion about popular religion is also caused by the fact that there 
is no definition of religion in many studies of popular religion (e.g. Vrijhof and 
Waardenburg, 1979: 1-7; Van Nieuwenhove and Klein Goldewijk, 1991: 1-12). 
This is a significant fact, testifying to the complexity of the subject. One speaks 
about popular religion and tries to clarify what 'popular' means, without giving 
a definition of religion. Of course to give a definition of religion is and has 
always been a problem (see Cobb, 1990: 81-84), but this problem cannot simply 
be ignored in studies on popular religion. 
A definition of religion may not be so wide that it includes all kinds of phenom-
ena which can hardly be recognized as religious. For example, on the one hand 
the definition of religion in terms of 'ultimate concern' made some scholars 
include Marxism in the realm of religion. On the other hand, it must not be so 
narrow that it excludes all kinds of beliefs and practices, especially the beliefs and 
practices of the 'ordinary' people, as one tends to do from the perspective of the 
'great traditions'. From the very beginning of this study I have felt sympathetic 
to Dirk Mulder's substantive definition of religion as "an involvement in some 
other, decisive reality", because this is very close to most popular concepts of 
religion (see Mulder, 1985a: 145; 1985b: 74-75). 
The next question was what this 'other reality' is. Many words such as 'spiri-
tual', 'supernatural' or 'nonhuman' are used to describe it. But the only thing 
that can be said with certainty is, speaking with Van Baal and Van Beek, that it 
is "a reality which cannot be verified empirically" (1985: 3). How this definition 
should be operationalized or translated in observable facts for the purpose of 
empirical research is a question of later concern (see the introduction to the first 
chapter). 
Although the fieldwork for this study was done in a Christian context, I prefer to 
speak about popular religion rather than popular Christianity. The reason is that 
at the level of popular religion the adherents of Islam, Christianity and African 
Indigenous Religion show more unity than diversity (see Pambe, 1980: 21). They 
8 Although the term 'African Traditional Religion' is generally used in East Africa, I prefer to 
speak of African Indigenous Religion (see Ranger, 1978: 490-491). 
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share the same African religiosity. And unlike the religious leaders, who tend to 
stress the distinctions between these religious traditions, the ordinary faithful 
stress the common elements. Hence popular religion is a 'common religion', to 
introduce yet another word frequently used in this debate following Robert Towler 
(see Vrijhof and Waardenburg, 1979: 2-3; Schreiter, 1985: 124-125). Therefore, 
when I speak of 'popular religion', I have 'popular religion in the Christian 
context' in mind, though I may not explicitly say so. 
In the African context the word 'popular religion' refers to the synthesis that 
ordinary Christians make between doctrines and practices introduced by the 
formal agents of Christianity on the one hand and elements of the traditional 
religious culture on the other (see Shorter, 1982; Semporé, 1986). From this 
perspective, Schreiter's distinction between popular religion on the one hand and 
syncretism and dual religious systems on the other is not adequate (see Schreiter, 
1985: 144).9 Syncretism and dual religious systems are the ways in which 
popular religion manifests itself in Africa. The synthesis got a great deal of 
attention when it occurred in groups, such as African Independent Churches, but 
as long as the synthesis was made at the individual level it remained unnoticed 
(see Pambe, 1982: 22; Waliggo, 1978: 413).10 
Also the word 'evangelization' needs some clarification. Before the Second 
Vatican Council the use of this word in the Roman Catholic Church was rare." 
One exception was the Belgian bishop Suenens who used the word 'evangeliza-
tion' in 1956. The main word in the Roman Catholic Church was 'mission'. The 
Second Vatican Council changed all this. It spoke of evangelization in a very 
wide sense as almost synonymous with the entire missionary endeavour (see 
Lumen Gentium, No. 17; Ad Gentes, Nos. 38-39). 
After the Council the use of the word remained diffuse. A new impetus to its use 
came from the third ordinary Synod of Bishops on the "Evangelization of the 
Modern World" which was held in Rome in 1974. One year later Pope Paul VI 
wrote hat was called the 'magna charta' of evangelization: the Apostolic Exhorta-
tion Evangelii Nuntiandi. In this Exhortation the pope defines evangelization as 
"bringing the good news into all the strata of humanity, and through its influence 
transforming humanity from within and making it new" {Evangelii Nuntiandi, No. 
18).12 In this letter the pope shows the complexity of the term {Evangelii Nun-
tiandi, No. 24). He safeguards the comprehensiveness (salvation and liberation go 
together) and inclusiveness (all people are in need of evangelization) of 
evangelization, introduced by the Council. For the first time a Vatican document 
9 Hesselgrave speaks of "Communicating Christ Into the World Views of Syncretism and 
Multireligion" (1980: 191-194). 
10 Later I shall question the adequacy of the word 'synthesis' for describing popular religion in 
Africa. 
11 See Barrett (1987) for a brief history of the word evangelization and its use. 
12 This definition is also used in the Lineamanta (No. IS) and the Instrumentaum Laboris (No. 
11) for the 'African Synod' (see General Secretariat of the Synod of Bishops, 1991 and 1993). 
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took into account the context of evangelization and the new relationship between 
'old' and 'new' churches; both are sending and receiving. 
The day after his election Pope John Paul I dedicated his work to evangelization. 
After his sudden death, 33 days after his election, his successor Pope John Paul 
Π did the same. In fact, Pope John Paul Π became the advocate of evangelization, 
adding more phrases and concepts, such as 'integral evangelization','inculturated 
evangelization', and so on. But in his understanding the term lost much of the 
comprehensiveness and inclusiveness the term still had for Pope Paul VI. This is 
clearly shown in his Encyclical Letter Redemptoris Missio in which evangelization 
is almost synonymous with 'winning the world for Christ and His church'. 
The definition of evangelization in Evangelii Nuntiandi No. 18, given above, is a 
good one to start with. However, I shall avoid words like 'bringing' and 'pro­
claiming' that are generally used in definitions of evangelization (e.g. Shorter, 
1987: 5; and the Encyclical letter Redemptoris Missio, Nos. 44-45). In my 
understanding 'evangelization' is the communication of the 'good news'.'3 This 
is a working definition and must be elaborated later. It is not yet necessary to say 
what the aims and means of evangelization are.14 
Vatican documents make a distinction between 'first* or 'primary' evangelization 
for those who have never heard the good news, and 'second' or 'renewed' 
evangelization for those who had already been baptized (see Evangelii Nuntiandi, 
Nos. 51-51; Redemptoris Missio, No. 2; Lineamenta, No. 19; Instrumentum 
Labor is. No. 24). In this sense one also speaks of 'missionary' and 'pastoral' 
evangelization respectively (see Sangu, 1974: 2).15 This study deals with 'sec­
ond' or 'renewed evangelization' (see also Mayala, 1989: 4-5). 
Popular religion in Africa 
Although the term 'popular religion' is of recent origin in African studies and 
may seem to have been imported from outside the African context, the reality it 
refers to has been there for a long time. John Taylor for example, who has been 
working in Uganda, noted "that the traditional world-view is continually reflected 
in the thoughts and attitudes of Christian Africans" (1963: 28).16 Usually popular 
13 The Instrumentum Laboris for the 'African Synod' says in No. 139: "Evangelisation is in 
essence ... a process of communicating". 
14 I use 'evangelization' as a 'cover term'. It includes all forms of communicating the 'good 
news'. I shall not distinguish between for example 'evangelization' and 'catechesis', as others 
do (see Lammers, 1990: 6). In my view, catechesis is a form of evangelization, like mission is 
a form of evangelization. 
15 Ukpong (198S: 167-168) speaks of "Frontier/Primary mission for the non-evangelized" and 
"Pastoral mission for the already evangelized". 
16 Bishop Sangu from Tanzania, who prepared the report on "Evangelisation in Africa" for the 1974 
Synod wrote: "The African is proud of his culture and religious traditions. Since there has been 
great confusion between Christianity and western culture the African is thinking of going back to 
his traditional religious practices" (Sangu, 1974:14). Arinze and Fitzgerald (1988:131) say: "many 
Christians, at critical moments in their lives, have recourse to practices of the traditional religion". 
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religious phenomena were dealt with under the heading 'syncretism'. The book on 
"African Initiatives in Religion", edited by David Barrett (1971), has a part on 
"Unorthodox African Initiatives". 
During a Conference of the Royal Anthropological Institute on "Emerging 
Christianity in Modern Africa" held at Windsor in 1982, Adrian Hastings distin-
guished six ways of looking at African Christianity following after each other in 
time. The first period focussed on the heroes as expressed by hagiographies of 
priests and bishops. In this period the personal initiative in the missionary process 
was emphasized. In the period that followed not the actors but the methods used 
in the missionary process were emphasized, but without criticism. This criticism 
came up in the third period in which African intellectuals studied mission. But 
they still dealt with missionary Christianity. This changed in the fourth period, 
which shows a series of studies on African Independent Churches. The focus 
shifted to the African initiative in mission. It was thought that African Indepen-
dent Christianity had the future. But in the seventies it already became clear that 
African Independent Churches would remain a minority. In the fifth period 
missionary Christianity was rediscovered, but the studies differ from the previous 
periods in two respects. First, the African initiative in missionary Christianity was 
emphasized. Secondly interest shifted to how the ordinary Christians experienced 
Christianity. This brings us to the sixth period in which the tension between the 
Christian elites and the Christian masses and the tension between centraliste 
structures and local communities are the main fields of interest (see Benthall, 
1982; Shorter, 1982).17 
With respect to the sixth period the works of Hastings, Ranger, Singleton and 
Shorter can be mentioned, all of whom worked in East Africa. There are some in-
depth studies like those of Murphree (1971) in present-day Zimbabwe, Waliggo 
in Uganda (1978) and Platvoet in Ghana (1979). This brief survey shows the 
significance of my study. It is rooted in the African and worldwide debate on 
popular religion and wants to contribute to it with findings from one context. The 
worldwide debate on popular religion will benefit from small-scale contextual in-
depth studies from various contexts. 
Questions and objectives 
In No. 48 the Apostolic Exhortation Evangelii Nuntiandi of Pope Paul VI calls 
attention to a very special aspect of evangelization, namely the evangelization of 
popular religiosity." "One finds among the people particular expressions of the 
search for God and for faith, both in the regions where the Church has been 
established for centuries and where she is in the course of becoming established". 
The Apostolic Exhortation highlights that these popular forms of religion were 
despised and rejected for a long time but that today there is a tum in the valuation 
17 African Pentacostalism will be another challenge for African Studies in the near future. 
18 For background information of and commentary on Evangelii Nuntiandi, see: Kaufmann, 197S; 
KalUombe, 1976; Fitzgerald, 1979. 
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of these phenomena. "During the last Synod the Bishops studied their significance 
with remarkable pastoral realism and zeal".19 
Next it is signalized that this religion has its limits. "It is often subject to penetra-
tion by many distortions of religion and even superstitions. It frequently remains 
at the level of forms of worship not involving a true acceptance by faith. It can even 
lead to the creation of sects and endanger the true ecclesial community". "But if 
it is well oriented", the Apostolic Exhortation continues, "above all by a pedagogy 
of evangelization, it is rich in values. It manifests a thirst for God which only the 
simple and poor can know. It makes people capable of generosity and sacrifice even 
to the point of heroism, when it is a question of manifesting belief'. 
Finally the pastoral strategy towards this reality is specified. "Pastoral charity 
must dictate to all those whom the Lord has placed as leaders of the ecclesial 
communities the proper attitude in regard to this reality, which is at the same time 
so rich and so vulnerable". And Evangelii Nuntiandi No. 48 concludes: "Above 
all one must be sensitive to it, know how to perceive its interior dimensions and 
undeniable values, be ready to help it to overcome its risks of deviation. When it 
is well oriented, this popular religiosity can be more and more for multitudes of 
our people a true encounter with God in Jesus Christ". 
This text raises many questions and includes a whole research program. Which are 
the "interior dimensions and undeniable values" of popular religion? What methods 
should be used to study popular religion? Which are the "distortions of religion 
and even superstitions"? What criteria should be used to judge popular religion? 
And what does the "proper attitude" and "pastoral charity" consist of? What is the 
"pedagogy of evangelization" by which popular religion should be "well oriented"? 
The problems already start with the interpretation of popular religion itself. 
According to some scholars popular religion is a form of false consciousness and 
hence an impediment to a real liberation of the people. According to others 
popular religion is one of the few sources in which the people preserve their 
identity and hence a mainspring of their own liberation, to mention only the two 
extremes (see Singleton, 1976a: 11-24; Schreiter (1985: 131-149)).20 
There are also different ideas about the aim of evangelization. Limiting myself to 
the African context, some theologians say that the aim of evangelization is the 
inculturation of the gospel in Africa, or the Africanization of Christianity. Accord-
ing to others the aim of evangelization is the liberation of African people, that is 
to say, to free them from everything that enslaves them,21 to follow only the 
19 The theme was introduced by Mgr. Eduardo Pironio, bishop of Mar del Plata (Argentina) on 
behalf of the CELAM on September 28, 1974. 
20 Schreiter distinguishes two negative (namely the Elitist and the Marxist) and five positive 
(namely the Baseline, the Romanticist, the Remnant, the Subaltern and the Social-Psychologi-
cal) interpretations of popular religion. 
21 These two currents were already mentioned in the questionnaire, issued by the Tanzanian 
Bishops in behalf of their report for the 1974 Synod. It continues: "One asks whether one 
should speak of two finalities, (albeit closely connected ones), or whether both these aspects of 
Evangelisation blend into one" (quoted by Moons, 1974: 4). 
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major currents in pastoral and professional theology in Africa (see Ukpong, 1983: 
4-6; Nyamiti, 1985a: 4-S).22 
1 consider popular religion to be the fruit of an encounter of Christianity, as it was 
imported by missionaries, with the Sukuma Indigenous Religion (see Droogers, 
1977; Shorter, 1982). Thus the evangelization of popular religion can be viewed 
as a problem of interreligious dialogue. In my opinion practical theology is the 
right discipline to solve this problem. Practical theology has the tension between 
the factual situation and the Christian tradition as its main object. This tension 
may differ for the ordinary faithful and for the pastoral workers. In my opinion 
practical theology must seek the help of science of religion and theology of 
religions to solve this problem. 
In the beginning of this introduction I said that I wanted to do justice both to the 
practical questions in the field and to the academic debate on popular religion. At 
the academic level this study means to make a contribution to the methodology 
for studying popular religion, to the criteriology for judging this reality and to the 
pedagogy for dealing with it. 
As far as the methodology is concerned I envisage an approach to the study of 
religion in Africa that integrates different perspectives (see Van Binsbergen and 
Schoffeleers, 1985). With respect to the criteriology I take up the discussion on 
pluralistic theology of religions and try to interrelate it with the African context 
(see Hick and Knitter, 1987). In view of the pedagogy I shall elaborate the 
importance of intercultural communication for mission studies (see Eilers, 1987). 
At the practical level it is hoped that this study will contribute to a "proper 
attitude" of the "leaders of the ecclesial communities" in Sukumaland with regard 
to the "religion of the people" there, an attitude that is dictated by "pastoral 
charity" and leads to a "pedagogy of evangelization", as Evangelii Nuntiandi No. 
48 challenges one to look for. 
2 Methods used and their justification 
I will try to achieve my objectives and answer my questions by making use of the 
pastoral circle as a research design.23 Generally speaking the pastoral circle has 
four stages: participant observation, social analysis, theological reflection and 
pastoral planning. These stages are meant to be taken cyclical, rather than 
chronological, which means at least four things: the pastoral circle has no clear 
22 Referring to Evangelii Nuntiandi, No. 18, the Instrumentum Laboris says in No. 12: 
"Evangelisation is a complex process made up of complementary and mutually enriching 
elements, such as proclamation of Christ to non-believers, inner adherence to Christ, entry into 
the community, witness and apostolic initiative. It also includes human promotion, and the 
transformation of cultures and unjust structures of society". 
23 I am indebted to Dr. Rodrigo Mejia S.J. for introducing me to the pastoral circle during the 
seminar on pastoral-anthropological and pastoral-theological reflection in the African context 
in Nairobi, March 1985. See also Mejia, 1993. 
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starting-point nor end, but repeats; one can start wherever one likes; at every 
moment one can switch to another stage; what is schematically written after each 
other here, in reality often occurs at the same time. Therefore it might be better 
to speak of a pastoral spiral. 
The pastoral circle is often referred to as 'the circle of praxis', because it empha-
sizes the ongoing relationship between reflection and action.24 It is related to 
what has been called the hermenéutica] circle or the method of interpretation that 
sees new questions continually raised to challenge older theories by the force of 
new situations (see Holland and Henriot, 1983: 7-14).25 
That the pastoral circle is an ongoing process I experienced throughout the 
research. It drove me mad sometimes. As the research proceeded I saw new 
dimensions and got new perspectives on realities previously investigated. The 
circle was never closed. But at a certain point one has to commit one's thoughts 
to paper and close the circle, at least temporarily, and this is what I did by 
publishing this study. 
In what follows I shall give a short introduction to, and justification of, the 
pastoral circle and make some applications to the evangelization of popular 
religion in Sukumaland, wich is the knowledge-guiding interest of this study. In 
the introduction to the respective chapters I shall elaborate in greater detail on the 
general insights given here. 
Participant observation 
Very often practical theology in general and missiology in particular starts with 
a situation that is experienced as problematic by a certain group, because that 
situation contrasts with the ideals of that group, and is directed towards the 
innovation of the situation (see Zerfass, 1974; Van der Ven, 1988: 18-19). Thus, 
the problem for missiological fieldwork may best be formulated as a tension 
between facts and norms. 
In this study the tension is that between 'popular religion' and 'evangelization', 
as introduced above. Fieldwork must clarify: For whom is popular religion a 
problem? And what does the tension consist of? The tension may differ for the 
ordinary faithful, for the church leaders and for the professional theologian. It 
depends on how popular religion and evangelization are interpreted. For example, 
some missiological studies on popular religion interpret popular religion in terms 
of 'pagan survivals' in Christianity and evangelization in terms of winning people 
for Christ and his Church. 
The aim of the first stage of the pastoral circle is to become acquainted with the 
situation that is experienced as problematic. The first method is participant 
24 Every practical-theological research should have this dialectics. Specifically missiological are 
the perspective and the options with which the researcher works. 
25 Peter Henriot S.I. was the former director of the Centre for Concern in Washington. At present 
he is the director of the Centre for Theological Reflection in Lusaka, Zambia. 
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Observation. By participant observation I mean for this moment looking at and 
listening to what people are doing, using and saying, in as unprejudiced and system-
atic a way as possible, while living with them for a specific time and sharing their 
daily Ufe (see Ten Have, 1977: 5; Spradley, 1980: 3; Blumer, 1969: 4(M2). 
Generally speaking social scientists and scientists of religion distinguish two ways 
of collecting data, namely quantitative and qualitative methods (see Glaser and 
Strauss, 1967: 15-18; Platvoet, 1982: 7-8; Kronenburg, 1986: 215-253; Van der 
Ven, 1988: 23-24).26 The researcher must choose between them or make a com-
bination. The difference between quantitative and qualitative methods has been 
described in various ways.27 
Quantitative methods, such as surveys, reduce the reality under investigation to for-
mal units and measure them by techniques that produce statistical results.28 In or-
der to be objective, the investigator often does not meet the people whose attitudes 
or practices are being measured, and he or she tries to control the conditions under 
which the people are studied. The research object is studied from outside and from 
above. The data are considered valuable only if they are generalizable. 
In qualitative methods, such as participant observation and open-ended interviews, 
the investigator meets the people who are studied face to face. Often the ques-
tions, aims and concepts are not fixed right from the beginning, but are derived 
from the participants throughout the research. The researcher is primarily inter-
ested in the perspective from within and from below.29 The particularities of the 
concrete situation are valuable (see Nooy, 1977; Ten Have, 1977: 9-22; Van Tillo, 
1987: 12-24). 
Both qualitative and quantitative research have advantages and disadvantages. In 
quantitative methods there is no need for the researcher to meet the people 
investigated personally. A large number of people can be investigated in this way. 
Quantitative research therefore has a wide range, but the facts do not yield in-
depth information. What the facts mean remains hidden. In qualitative methods 
personal encounter is important. They reach fewer people, so their range is small. 
But their depth is much greater. The data gathered in this way are more true-to-
life (see Platvoet, 1982: 7-8).30 
What method is used depends on several factors. The preference and ability of the 
researcher play a role, but also the object and objective of the research (see Van 
26 Also referred to as deductive (starting from theory) and inductive (starting from experience) 
methods. 
27 Ryan (1978: 244) for example says that the key question is not "how religious are people?" 
(quantitative) but "how are people religious?" (qualitative) 
28 If you want to know something about Christianity in Sukumaland you can ask: How many 
baptisms are there every year or how many people come to church on Sunday? 
29 Huizer (1979b: 21-29) stresses that not all fieldwork is "from within" (face-to-facc contact) and 
"from below" (with people at the bottom of the society). Some fieldwork is done to serve the 
interests of the leaders. 
30 A new appreciation for qualitative research has emerged in the social sciences, as for example 
the "Sage Series on Qualitative Research Methods" shows. See Manning (1987) in this series. 
13 
der Ven, 1988: 23-24). Often qualitative methods are used for the exploration of 
new problems or delicate problems. Quantitative methods are often used to test 
hypotheses given by others. Since both have advantages and disadvantages, many 
researchers use a combination of methods (see Droogers, 1981: 122). 
There are good reasons for giving priority to qualitative methods in practical-
theological research in general, since the practical theologian does not deal with 
mere Objects' but with human beings who communicate their ultimate concerns 
(see Van Tillo, 1990: 44-46). This holds even more for missiology in particular. 
"It is only in the identification, in being inserted into the life of the other, in 
collectively being concerned for a goal, the goal of life, it is only there that the 
knowledge is got which missiology is interested in" (Honig, 1978: 255). 
In the social-scientific part of this study I shall use qualitative ways of collecting 
data (chapter 1) and analyzing them (chapter 2). The reason is that popular 
religion is still a sensitive issue in Africa. Very often the questions are too 
delicate to be put in an inquiry. People would not give the correct answers. This 
was shown in a study of birth control in Ghana (see Bleek, 1976: 11-23, and 
1977). Moreover, the level of knowledge of popular religion in Africa is not that 
high. At this moment there is not much to test. Last but not least, many people 
who are devoted to popular religion generally have low education levels. They are 
not used to surveys.31 
One way of doing qualitative research is participant observation. Participant 
observation is a specific style of social-scientific research in which the researcher 
tries to gather material for an understanding (not explanatory) analysis of their 
social life through an intensive and long-lasting contact with the people and 
groups investigated. This kind of research is concerned with the everyday and 
routine in the life studied: how do people try to solve their problems with living 
together? In this kind of research a lot of attention is paid to the experience of the 
people involved, their world view and ways of doing things (see Ten Have, 
1977: 5). 
There are different opinions about the degree of involvement of the investigator 
in the production of the material, from keeping full distance from the situation to 
full participation in it. In the last case one speaks of 'action research' (see Ten 
Have, 1977: 19; Huizer, 1977 and 1979a; Spradley, 1980: 58-62; Kronenburg, 
1986: 253-257). In this study I shall practice great modesty. It means that the 
researcher tries to be present in events that occur in a natural way, that would also 
occur in that way (more or less) when he was not there. From the observations of 
them reports are made, or formulated more exactly: the researcher makes notes in 
31 A researcher attached to Sengerema Hospital (in Geita Diocese) found in a survey (five 
Medical Assistants interviewed 511 patients making use of a questionnaire) that 90,6% of the 
'Out Patients' had not seen a local doctor before coming to the hospital. He comments on his 
finding that "this was a touchy question" and that "there are many statements which indicate 
that almost everybody visits one or other kind of a local doctor" (see Lousberg, 1988a: 8, 13), 
a comment that I can confirm from my own research on health care (see Wijsen, 1992). 
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which he formulates his observations and experiences, his plans and ideas. This 
is his material (see Ten Have, 1977: 50). 
Many articles and books are written about the question how to go about doing 
fieldwork. In this study I make use of James Spradley's books "The Ethnographic 
Interview" (1979) and "Participant Observation" (1980). His method is close to 
my view on social science.32 Participant observation may not be the end. The 
information gathered must be checked by other forms of participatory research, 
such as interviews (participant observation and ethnographic interviews are 
supplementary) and by confronting one's own insights with those of others, for 
example by review of literature (see Ten Have, 1977: 84-88). 
Social analysis 
The aim of the second stage of the pastoral circle is understanding the observed 
reality. The second method is social analysis. By analysis I mean an interrogation 
of the observed reality from a certain perspective. This perspective is determined 
by the specific interests of the researcher and the objective of the research (see 
Ten Have, 1977: 78-82; Blumer, 1969: 42-46). 
Wanting to analyze the reality, the researcher is confronted with what is called the 
methodological dilemma (see Tennekes, 1982: 110) or pluralism within the social 
sciences (see Van Tillo, 1987: 106). The problem is that there is a variety of 
models for analysis. By a model I mean a more or less coherent whole of per-
spective, knowledge-guiding interest and view on science. In each model there are 
preferential links between these three elements, although these are not obligatory 
(see Buiks and Van Tillo, 1980: 157-158; Droogers, 1985: 102-109). 
Again the researcher must make a choice here.33 "The choice for a certain social-
analytical model in theology confronts us with complicated problems", says Schille-
beeckx (1984: 398). The problem is aggravated by the fact that the terminology 
used to express the methodological dilemma is diverse. Buiks and Van Tillo (1980: 
81-84) speak about an actor-, structure-, and change optics, later completed by Van 
Tillo (1987:123-124) with a semiotic-structuralistic optics; Tennekes (1982: 6) about 
functionalism, structuralism and action theory; Schillebeeckx (1984: 398-399) about 
functionalistic, dialectical and semiotic theories; Boff and Boff (1987: 26) about 
empirical, functional and dialectical explanations; Schreiter (1985: 42-56) about 
functionalist, ecological, materialist, structuralist and semiotic approaches; Droogers 
(1985:111-129) about functionalist, intellectualist, neo-marxist and semantic models, 
and Waardenburg about a diachronic-historical, a descriptive-phenomenological, 
a contextual or social-scientific and a hermeneutically gained aspect of meaning 
or significance (1986: 41, 10), to mention only some authors quoted in this study. 
32 This method is recommended in the African Studies Program of the Maryknoll Institute of 
African Studies, P.O. Box 24592, Nairobi, Kenya. See ASP Newsnotes 1(1989)1, 1-3. 
33 Often the choice has already been made in the First stage, since choosing methods for collecting 
data and choosing models for analysis of the data show considerably overlap (see Kronenburg, 
1986: 251-253). 
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In order to find a way into this methodical and methodological labyrinth I shall 
include a brief history of the social sciences here (in second chapter I shall limit 
myself to the science of religion). I shall not make a distinction between sociol-
ogy and anthropology.34 Both disciplines differ in emphasis and method but 
there is very much overlapping and actual convergence.33 The social sciences 
arose in the middle of the nineteenth century as an independent discipline (inde-
pendent from philosophy of history) after the Enlightment had established a 
general trust in the ratio, the French Revolution and the Industrial Revolution in 
England had introduced the idea of a historical development of humanity, and 
explorers and colonialists brought more and more knowledge of the non-Western 
world. 
Generally speaking the first anthropologists (e.g. Tylor in England and Morgan in 
America) thought that the methods that had proved to be fruitful in the natural 
sciences could be applied to the study of social phenomena as well; that history 
follows a patterned development; and that this development means progress. In a 
certain way this was also the opinion of Marx, who is considered to be one of the 
founding fathers of sociology. And although this 'evolutionism' was modified by 
historical approaches (e.g. Boas in America and Schmidt in Germany), 
evolutionism remained the dominant model till the First World War (see De Waal 
Malefijt, 1974: 138-180; Luzbetak, 1989: 139-146). 
Since the study of historical sources was thought to be irrelevant for the under-
standing of present-day societies, and because, moreover, those sources were 
absent in non-literate cultures, functionalism was accepted more and more as a 
model in sociology and anthropology as a reaction to evolutionism, at the begin-
ning of the 20th century. The idea of function was already present in the work of 
Durkheim, who was working in France. But it was mainly Malinowski and 
Radcliffe-Brown in England who developed this idea. Following them, social 
anthropology developed in England. In America, functionalism was accepted 
mainly by sociologists, who gave functionalism its peak in the fifties (e.g. 
Parsons and Merton). Anthropology there was not unhistorical and not only 
interested in social, but also in psychological functions. In France functionalism 
was continued by Lévy-Bnihl (see De Waal Malefijt, 1974: 181-255; Luzbetak, 
1989: 147-148). 
After the Second World War the distinction between Western and non-Western 
cultures, which had been stressed in the previous period, became less important 
through the decolonization process. Moreover, the modernization process empha-
34 It is no longer possible to say that sociologists study Western societies and anthropologists non-
Western societies. One way of distinguishing them is that sociology makes large-scale 
(quantitative) studies and anthropology small-scale (qualitative) studies. See Shorter, 1973: 7-8; 
De Waal Malefijt, 1974: 115; Pambe, 1978: 9-14; Beattie, 1982: 29-31; Luzbetak, 1989: 42. 
35 That is why I used the adjective 'social-scientific' in the subtitle of this study. This adjective 
seems uncommon in English, but it has the advantage that it is broader than 'sociology' or 
'anthropology'. 
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sized the idea of change. Dissatisfied with functionalism, which provided no 
insight into the fundamental unity of cultures and viewed societies as static 
entities, some scholars started to develop a 'new anthropology' (see De Waal 
Malefijt, 1974: 315-347; Luzbetak, 1989: 150-156). One may describe this shift 
with Shorter (1973: 11-13) as follows. The functionalists made a mistake by 
thinking that a structure was the sum total of its parts, the social facts. Social 
facts do not form a structure, they have a structure. Structure belongs to the 
logical order. It exists in (he minds of men. Consequently Beattie qualifies this 
change as a shift from 'functional' or 'sociological' anthropology to 'cognitive' 
anthropology, concerned with concepts, categories and systems of ideas (1982: 
xi). In America 'ethnoscience' (in anthropology) and 'ethnomethodology' (in 
sociology) started in this way. In France the term 'structuralism' was used.36 
In connection with this new interest in anthropology an increasing number of 
anthropologists realized that their work always had to do with symbols.37 Study-
ing culture implies studying symbols. Starting from the mid-sixties, a new 
orientation emerged in which the interpretation of symbols became the core task 
of anthropology. Following linguistics, symbolical anthropology and semiotics 
started, mainly in Russia, France, England and America (see Van Baal and Van 
Beek, 1985: 158-169). 
Both functionalism and stucturalism deal with structures, be it surface structures 
in the outside world or the deep structures in the mind. They limit the creativity 
of human beings. In reaction to this emphasis on structures, a new orientation 
emerged in the late sixties and the beginning of the seventies, called transactional-
ism.38 In this orientation the actor came in again, as had already been stressed by 
Weber. In European sociology phenomenological approaches emerged; in Ameri-
can sociology symbolic interactionism burgeonded (e.g. Mead and Blumer). 
Praxeology became an analogous direction in anthropology. 
In their introduction to the "Theoretical Explorations in African Religion", Van 
Binsbergen and Schoffeleers say that over the past fifteen years the study of 
African religion has made considerable progress. However, a great many different 
methodologies are still being employed. The authors see a dilemma between 
structural and transactional approaches, and a dilemma between two types of 
structural analysis, one that produces symbolic syntaxes and another that produces 
social syntaxes. They envisage the development of a theoretical approach to 
36 This is also referred to as the shift from 'structural' to 'structuralistic' analysis. 'Structuralistic' 
analysis tries to uncover the deep (or meta-empirical) structures from which the empirical 
models of social life emanate. In this study I use the term 'structuralistic' in this sense (see Van 
Baal and Van Beek, 1985: 214-217). 
37 Referring to this new awareness Nida (1960: xii) said: "Of late, however, a new dimension has 
come into prominence, namely, the construction of whole symbolic systems, where the symbols 
have nothing to do with concepts outside the system but only with those within it". 
38 The name 'symbolical anthropology' covers studies from functionalist, structuralist and 
Iransaclionalist orientation. Moreover, it is not always clear whether symbolical anthropology 
is a theme, a perspective or a discipline of anthropology (see Tennckes, 1982: 1-8). 
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African religion which would offer a synthesis along the following axes (1985: 
7-16): 
material power 
structural approach <- -> praxeological approach 
symbolic power 
More and more social scientists realize that the existing models approach reality 
from only one perspective. They are selective and therefore doubtlessly relative. 
They take one aspect of reality seriously and make an abstraction of other aspects. 
Moreover they realize that the different models do not exclude but complement 
each other. 
The awareness that the different models are selective and hence relative has led 
to a plea for an eclectic use of models (see Droogers, 1985: 101), an integrative-
pluralistic research model (see Van Tillo, 1987: 106), a multi-perspective (see 
Waardenburg, 1986: 41) or poly-methodological approach (see Platvoet, 1982: 
17). A selection has to be made out of the several methods which are useful 
within the framework of a specific knowledge-guiding interest. However, the 
danger of an eclectic use of models is that the research suffers from the applica-
tion of separate methods and techniques. An eclectic use of models is not possible 
without a meta-model that integrates the different models. Such a meta-model 
functions as a framework into which useful elements of other models can be fitted 
(see Droogers, 1985: 109-111). 
With Droogers (1985: 129), Schreiter (1985: 28), Van Tillo (1987: 121) and 
others I am convinced that semiotics can serve as such a meta-model. Semiotic-
ians presuppose that social reality can be seen as a system of signs, comparable 
to language (see Leach, 1977: 10). Semiotics then is the scientific study of signs 
and sign systems, how they function in society and what people do with it. The 
result of a semiotic analysis consists of showing the meanings of symbols and 
showing the deeper connection between the symbol system and the culture that is 
investigated. In this way semiotics can be used to discover transformations within 
the whole culture or aspects of it through the analysis of the transformations 
within the cultural symbolism. 
In their introduction to social analysis, Holland and Henriot stress the importance 
of symbolism. The language of technical social analysis is elitist, they say. 
Locked in the chains of technical language, it has little communicative power. 
"The alternative to this technical language is the symbolic dimension of popular 
culture. Thus we emphasize the need to explore the symbolism, myths, dreams, 
and visions of the ordinary people" (1983: 91). 
Theological reflection 
The aim of the third stage of the pastoral circle is to give an evaluation of the 
reality observed and analyzed. The third method is theological reflection. By 
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theological reflection I mean the critical interrelation of the factual situation and 
the Christian tradition, seen from a historical and world-wide perspective (see 
Schillebeeckx, 1990a: 33-45). 
Whether one likes it or not, an empirical research gives no direction as such. It 
describes the situation as it is, not as it should be. To proceed a normative 
reference is needed, and for the Christian and the theologian this is the Christian 
tradition. Again, one must choose between two models of theology, namely the 
deductive or the inductive model (see Van der Ven, 1988: 12-13; Ciaessens and 
Van Tillo, 1990).39 
The pastoral circle follows the inductive approach. Tradition does not consist of 
a prefabricated parcel of truths of faith or models of behaviour. In the light of the 
present situation the Christian tradition is reinterpreted differently again and again. 
Only few Christian essentials are simply given. Most of them must be discovered 
by historical mediations. This is one side of theological reflection. What love, 
justice and liberation mean concretely, for example, is determined again and again 
by the concrete situations of suffering, oppression and unfreedom. 
But also the 'facts', observed and analyzed, appear to be no 'facts'. What one 
sees depends on the spectacles with which one looks at reality and it is quite 
possible that one sees other things when one puts on other spectacles. There are 
only few 'anthropological constants'. It is always from a certain option that 
observation and analysis are done. For liberation theologians this is the preferen-
tial option for the poor and marginalized. Thus there is an inevitable link between 
option and analysis. This is the other side of the theological reflection: the 
»interprétation of the factual situation in the light of the Christian tradition. 
This is exactly what makes the interrelation a critical one. Neither the factual 
situation nor the Christian tradition are seen as 'simply there', but the factual 
situation is reinterpreted in the light of the Christian tradition, and the Christian 
tradition is reinterpreted in the light of the factual situation. Consequently it is 
quite possible that one sees the tension between facts and norms, from which one 
started, differently, because something has been changed in the view on the 
factual situation or the normative reference. Anyhow, by interrelating the empiri-
cal starting-point and the normative reference, the theological reflection will result 
in a view on the desired future or a concrete, that is realizable, utopia. 
Pastoral planning 
The aim of the fourth stage of the pastoral circle is to make a proposal for the 
innovation of the observed, analyzed and evaluated reality. The fourth method is 
pastoral planning. By (pastoral) planning I mean showing what must be done 
(ways) and how one must go about it (means) to achieve the desired future that 
had been designed by theological reflection. 
39 Again one might say that the choice has already been made at an earlier stage. Basically the 
theological debate on popular religion is not on contents but on methods. My choice for the 
pastoral circle will dictate the results of this study. 
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Again one must choose between different models of planning: top-down versus 
bottom-up planning; outside-in versus inside-out planning; long-range versus 
short-range planning; strategic versus tactical planning (see Killackey, 1975: 4-5). 
One can distinguish between the planning of policy and the planning of strategy. 
Both forms of planning are links between the factual situation and the desired 
future. But the planning of policy refers to the definition of the aim one wishes 
to achieve, while the planning of strategy refers to the way that is followed to 
reach the goal (see Commissaris, 1978: 26-38). 
In realizing the ideals with respect to a better future one needs to take into 
account what is possible in the unruly reality. That is why the planning of policy 
is necessary. The view of the desired future, discovered by means of theological 
reflection, is concretized into in objectives, goals and targets (see Killackey, 1975: 
5-8). Policy, in other words, describes what one wishes to do. Next a certain 
strategy must be chosen, one looks for the necessary means and prepares certain 
activities. Again one can choose between several possibilities, such as empirical-
rational strategies, normative-reeducative strategies or power strategies (see 
Bennis, Benne, Chin, 1969: 32-59; Laeyendecker and Van Stegeren, 1978: 143; 
Commissaris, 1978: 36-38; Kronenburg, 1986: 223). Last but not least one 
proceeds to action, in which the tasks set are accomplished with the means 
chosen. 
I do not plea for a 'pastoral technology' here, a technocratic control of processes 
of change, but for a prophetic planning, that is to say, a planning that employs all 
means that are available to us to bring nearer the kingdom of God, but that is at 
the same time open for the free flowing of the Spirit. The kingdom of God does 
not come into the world through people alone, but also through God's acting in 
the world by means of the Spirit. Thus missionary planning flows into missionary 
spirituality, into searching the way in which the Spirit is working among people 
(see Kalilombe, 1976: 13).40 
A pastoral spiral 
For greater emphasis it is necessary to repeat here that the pastoral circle has no 
clear starting-point nor end. As soon as pastoral planning has led to a new praxis, 
this praxis is open to reflection again, so that an ongoing dialectics of reflection 
and action is taking place. It is a process without end for those who are involved. 
The researcher is constantly on the way. It is therefore better to speak of a 
pastoral spiral. This can be shown as follows: 
40 The Ecumenical Association of Third World Theologians (1992: 122) says in the Statement 
from its Third General Assembly, Nairobi, January 5-12, 1992: "Our spirituality is our 
experience of the Holy Spirit moving us and our communities to be life-giving and life-
affirming". It re-enforced its appeal to theologians to study the transforming potential of 
indigenous and popular religions. 
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Many methods that are based on the scheme of 'see, judge and act' of the Belgian 
priest (later cardinal) Joseph Cardijn, who prior to the Second World War inspired 
Catholic social action groups such as the Young Christian Students and the Young 
Christian Workers (see Holland and Henriot, 1983: 10; Boff and Boff, 1987: 24) 
make no clear distinction between observation and analysis. There are very 
detailed directions for analysis, but not for observation (see however Van Bergen, 
1981: 299-303). 
I have replaced the first stage of the circle, which Holland and Henriot call 
'insertion' (1983: 9) and Boff and Boff 'the preliminary stage' (1987: 22) or 'step 
zero' (1987: 41) by 'participant observation', since the researcher is involved in 
the praxis in another way than the other participants, more systematically and with 
preconceived intentions. The researcher cannot deny his or her past history and 
'second nature'. 
Moreover, the first stage is not 'pre-theological', as Boff and Boff suggest (1987: 
22), because theological reflection is included in all stages. As Holland and 
Henriot say: "None of these parts can be totally isolated; theology is not restricted 
to that moment explicitly called 'theological reflection'. In a wider sense, all the 
moments of the circle are part of an expanded definition of theology. All are 
linked and overlap" (1982: 13; see also Van der Ven, 1988: 18).*' What is neatly 
written after each other in this model very often happens simultaneously in reality. 
Maybe the first stage represents uncritical, spontaneous and intuitive theology, but 
it is theology! 
A scientific paradigm 
This study examines popular religion from the perspective of the social sciences, 
mainly the systematic science of religion at its descriptive and analytical level 
(see Van Baaren, 1973), and theology, mainly missiology, in particular theology 
41 In the strict sense of the word therefore, theology refers only to the third stage, in the wider 
sense of the word theology refers to the whole pastoral circle, including observation and 
analysis. In other words, the two sources, situation and tradition, contain God's revelation. 
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of religions and mission methods. With respect to the science of religion I favour 
the (Anglo-American) empiricist tradition, more than the (French) rationalist 
tradition (see Leach, 1976: 3-7; Tienou, 1986: 45-51). 
The science of religion and missiology are interrelated in practical theology. By 
practical theology, also called pastoral theology (a term that I shall not use in this 
sense, since I use the same term already in another sense, following Boff and Boff, 
1987: 11-21) I mean the social-scientific and theological study of pastorate.42 By 
pastorate I mean the communicative practice within the Christian community and 
from the Christian community, in view of the kingdom of God.4J 
The communicative practice from and within the Christian community has 
different dimensions and can be studied from different perspectives: celebrating, 
teaching, preaching, shepherding, organizing (see Hiltner, 1958; Zerfass, 1974).44 
The specific perspective of missiology is the communication of the Christian 
community with its outside world, that is with outsiders, other believers or fellow 
travelers (see Hoekendijk, 1966: 47-67; Honig, 1978: 250; Camps et al., 1988: 
17-23; Sundermeier, 1990: 297).4S 
Practical theology starts from a pastoral practice that is experienced as problem-
atic, because the members of the target group experience a tension between facts 
and norms (like popular religion and evangelization in this study, as introduced 
above), and is directed towards the innovation of practice (see Zerfass, 1974). 
In the practical-theological research design, as it is developed in the pastoral 
circle, an empirical starting-point and a normative reference are therefore interre-
lated. This is done not in a two phase model, but in a intra-disciplinary way (see 
Van der Ven, 1988: 14, 18). Science of religion is directed towards the descrip-
tion and understanding of the situation, theology is directed towards the evaluation 
and innovation of the situation. The difference between science of religion and 
theology is not their material or formal object, but the objective of both disci-
plines (see Hubbeling, 1973).4* 
42 Van der Ven (1988: 11-12) distinguishes three meanings of the word 'practice' corresponding 
with different phases in the history of 'practical theology': practice of the pastor, self-realization 
of the church and practice within the relationship between church and society. He opts for the 
third meaning. 
43 The terms 'within' and 'from' may recall the distinction between pastorate and mission. In my 
view however mission is a dimension of pastorate. The term 'practice' is not understood here 
in opposition to theory. Every practice has an implicit theory which is an integral part of it. 
44 I do not follow Hiltner's distinction between organizing, communicating and shepherding. In 
my view, communication is a perspective that covers all dimensions of pastorate. 
45 Missiology has been described as the scientific study of the history, the foundation and the 
practice of the mission of Christianity in its various contexts. I take myself to be a practical 
theologian with a special interest in mission (see Camps, 1972; Rutti, 1974). 
46 In the strict sense of the word, missiology refers only to the third (missiological reflection) and 
fourth (missionary planning) level of this research. In the wider sense of the word, missiology 
refers to this whole practical-theological study, including anthropology, theology and pedagogy 
of mission. 
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There remain some questions though. One question is whether the roles of social 
scientist and theologian can be combined in one person. Van der Geest (1990) 
inaugurated a discussion among Dutch anthropologists about their relationship 
with missionaries (see Bonsen, Marks and Miedema, 1990). The main point is 
whether or not 'methodological atheism' or 'methodological agnosticism' are the 
best attitudes to study 'the others' (see Van Beek, 1990). With Shorter (1979: 3-4) 
and other scholars I am convinced that both roles can be combined and that the 
social-scientific and theological perspective can enrich each other. The pastoral 
circle leaves room for such mutual enrichment. 
Another question is what view on science is adopted. Following the distinction of 
Habermas between a technical (aiming at control), practical (aiming at understand-
ing) and emancipative (aiming at liberation) knowledge-guiding interest, three 
views on science emerge: the empirica], the hermeneutical and the critical. I opt 
for an integration of the practical and the emancipative knowledge guiding interest 
and hence for a view of science which is hermeneutical and critical (see Van der 
Ven, 1982: 497; see also Schillebeeckx, 1984). 
3 Different views of communication 
In this study both 'religion' (chapter 1) and 'evangelization' (chapter 4) are under-
stood as different forms of communication. Therefore it is expedient to give a 
clarification of the term and of the views of communication. To make the following 
considerations more concrete, here is a story told by John Mbiti (1986: 6-8): 
"He learned German, Greek, French, Latin, Hebrew, in addition to English, 
church history, systematics, homiletics, exegesis, and pastoralia, as one part 
of the requirements for his degree. The other part, the dissertation, he 
wrote on some obscure theologian of the Middle Ages. Finally, he got 
what he wanted: a Doctorate in Theology. It took him nine and a half years 
altogether, from the time he left his home until he passed his orals and set 
off to return. He was anxious to reach home as soon as possible, so he 
flew, and he was glad to pay for his excess baggage which, after all, 
consisted only of the Bible in the various languages he had learned, plus 
Bultmann, Barth, Bonhoeffer, Branner, Buber, Cone, Kiing, Moltmann, 
Niebuhr, Tillich, Christianity today. Time Magazine... 
At home, relatives, neighbours, old friends, dancers, musicians, drums, 
dogs, cats, all gather to welcome him back. The fatted calves are killed; 
meat is roasted; girls giggle as they survey him surrounded by his excess 
baggage; young children have their imaginations rewarded - they had only 
heard about him but now they see him; he, of course, does not know them 
by name. He must tell about his experiences overseas, for everyone has 
come to eat, to rejoice, to listen to their hero who has studied so many 
northern languages, who has read so many theological books, who is the 
hope of their small but fast-growing church, the very incarnation of theo-
logical learning. People bear with him patiently as he struggles to speak his 
own language, as occasionally he seeks the help of an interpreter from 
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English. They are used to sitting down and making time; nobody is in a 
hurry; speech is not a matter of life and death. Dancing, jubilation, eating, 
feasting - all these go on as if there were nothing else to do, because the 
man for whom everyone had waited has finally returned. 
Suddenly there is a shriek. Someone has fallen to the ground. It is his older 
sister, now a married woman with six children and still going strong. He 
rushes to her. People make room for him, and watch him. 'Let's take her 
to the hospital', he calls urgently. They are stunned. He becomes quiet. 
They all look at him bending over her. Why doesn't someone respond to 
his advice? Finally a schoolboy says, 'Sir, the nearest hospital is 50 miles 
away, and there are few buses that go there*. Someone else says, 'She is 
possessed. Hospitals will not cure her!' The chief says to him, 'You have 
been studying theology overseas for 10 years. Now help your sister. She is 
troubled by the spirit of her great-aunt'. He looks around. Slowly he goes 
to get Bultmann, looks at the index, finds what he wants, reads again about 
spirit possession in the New Testament. Of course he gets the answer: 
Bultmann has demythologized it. He insists that his sister is not possessed. 
The people shout: 'Help your sister; she is possessed'. He shouts back: 
'But Bultmann has demythologized demon possession'." 
When the chief says of the theologian's sister that "she is troubled by the spirit of 
her great-aunt" he refers to what I call religious communication or the communi­
cation of believers with the meta-empirical realities. When the people say that 
"she is possessed" and the theologian "insists that his sister is not possessed" this 
is an example of what I call pastoral communication or (in this case the failure of) 
the communication between believers.47 
The linear or code model 
In the linear model, communication is seen as the transmission of a message from 
a sender to a receiver via certain channels and with a certain effect (see Hessel-
grave, 1978: 28-29). The communication process is understood if the answer to 
the following question is given: Who says what to whom via which channel to 
what effect? In the story told by Mbiti, the theologian is a sender of a message 
and the people are his audience when he says "Let's take her to the hospital". The 
intended effect is that the people will move. 
The linear model distinguishes between primary, secondary and tertiary sources 
(see Hesselgrave, 1978: 29-31). For example, when the theologian says that 
Bultmann has demythologized spirit possession, Bultmann is the primary source 
and the theologian the secondary. Sometimes it is better to make use of opinion 
leaders because they have greater credibility. This is called the two-step flow of 
47 For religious communication in this sense see Nida, 1960: 9-Э2, and De Waal Malefijt, 1968: 
196-227. Fabian (1974) however uses the term 'religious communication' for what I call 
'pastoral communication', that is the communication between believers. 
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communication (see Hesselgrave, 1978: 405; Eilers, 1987: 41-42, 91-92). If the 
theologian had made use of the chief to send his message that his sister is not 
possessed, because the chief is more likely to be believed by the people, the chief 
would have been a tertiary source. 
The message must be put into some kind of sign-system or code, such as the 
English language, Indian smoke signals or African talking drums. This is what is 
called 'encoding'. In our story the theologian must talk about his experiences 
overseas and use his own language. The sender may use someone to encode the 
message for him. In Mbiti's story the theologian makes use of an interpreter. The 
message must be 'decoded'. It involves perceiving the message as encoded by the 
source and the interpretation of the message by the respondent (see Hesselgrave, 
1978: 31-32; Sperber and Wilson, 1986: 4). 
Codes are verbal or non-verbal (see Hesselgrave, 1978: 32-33). Verbal communi-
cation means that the message has been put in a language code in one form or 
another, spoken or written words. In Mbiti's story, the theologian and the chief 
encode their message in spoken words. Non-verbal communication means that the 
message is encoded in codes other than language codes. For example, the people 
in Mbiti's story 'say' that they do not agree with the theologian by means of their 
behaviour: they remain silent and do nothing. 
In communication one needs media. By media the representatives of the linear 
model mean the means by which messages in the forms of verbal and non-verbal 
codes are conveyed to respondents (see Hesselgrave, 1978: 33-34). Examples are 
speeches, letters, songs, dances, or gestures. But there are also more complicated 
media such as books, slides, drama, film, radio, or newspapers. They are more 
complicated because they appeal to several communication skills and combine 
simple media. In Mbiti's story the people use dancing, jubilation, eating and 
feasting to communicate their joy and 'say' welcome to their brother and friend 
who returned home. In every communication process one must decide what media 
best express the message and reach the receivers. 
Furthermore the linear model pays attention to the obstacles and the feedback in 
the communication process. When the theologian talks about his experiences 
overseas, his home language is an obstacle for him. When the theologian rushes 
to his older sister, the people make room; it is their response. One must be aware 
of the obstacles that exist on the side of the sender or on the side of the receiver, 
and take into account the feedback in order to adjust the message or the media 
and reach a maximum of communication. 
Lastly the linear model pays attention to the context of the communication. In 
Mbiti's story the direct context of the conversation about spirit possession is a 
grandiose meal in honour of the theologian. In the culture of the participants it is 
normal to sit down and take your time. There is no hospital in the neighbourhood 
and the chief is a leader. It is important to investigate the influence of the context 
on the communication. 
The linear model is often used in studies on missionary communication. In my 
explication above I made use of an introduction by David Hesselgrave (1978: 
28-36; see also Healey, 1972). The linear model is concerned with the trans-
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mission of messages from sender to receiver and especially with their effects. All 
elements of the communication process are studied in order to establish common-
ness, which is the ultimate goal of communication (see Hesselgrave, 1978: 31; 
Eilers, 1987: 92).4S 
The participation and interaction model 
The linear model of communication has some serious limitations. Quoting Everett 
Rogers and Lawrence Kincaid, Franz-Jozef Eilers (1987: 30-31), whom I follow 
here with some modifications, gives seven biases of the linear approach of 
communication: 
1. A view of communication as a linear, one-way act (usually vertical), 
rather than a cyclical, two-way process over time. 
2. A source bias based on dependency, rather than on the relationship 
between those who communicate and their fundamental interdependency. 
3. A tendency to focus on the objects of communication as simple, isolated 
physical objects, at the expense of the context in which they exist. 
4. A tendency to focus on the message per se at the expense of silence, and 
the punctuation and timing of messages. 
5. A tendency to consider the primary function of communication to be 
persuasion, rather than mutual understanding, consensus, and collective 
action. 
6. A tendency to concentrate on the psychological effects of communica-
tion on separate individuals, rather than on the social effects and the 
relationships between individuals within networks. 
7. A belief in one-way mechanistic causation, rather than in mutual causa-
tion which characterizes human information systems that are fundamentally 
cybernetic. 
In order to overcome the limitations of the linear model, Rogers and Kincaid 
define communication as a process in which participants create and share informa-
tion with one another in order to reach mutual understanding. For example, in 
Mbiti's story it is said that after the theologian has urgently exclaimed "let's take 
her to the hospital", the people "are stunned" and the theologian "becomes quiet". 
This communication takes place in space and time, which creates a structure of 
communication. Some elements of the structure are the means of communication, 
the interrelation between the participants and the context. 
Howell also tries to overcome the limitations of the linear model. He pleads for 
an interactive dyadic model. Communication does not consist of sending and 
receiving, but of interaction. For example, at the end of Mbiti's story it is said 
that "people shout" that his sister is possessed and that the theologian "shouts 
back" that she is not. More is going on here than sending and receiving alone. 
According to Howell the dyad is the basic unit of interpersonal communication. 
48 'Communication' comes from the Latin word communis which means 'common'. 
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He stresses the fact that both communicator and respondent have certain expecta-
tions that are determined by their own culture and experience. They interpret the 
response according to their expectation, or, as Eilers adds, they try to rule out 
misinterpretations which leads to full communication (1987: 38). 
In Mbiti's story the theologian expects the people to react according to his 
interpretation of the situation: his sister is sick. When the people do not respond, 
he asks himself: "why doesn't someone respond"? In Howell's terms: there is an 
internal monologue. His next message is once more according to his own interpre-
tation of the situation: He slowly goes to get Bultmann, looks at the index, finds 
what he wants, and comes to the conclusion "that his sister is not possessed". His 
internal monologue (why) could have led him to change his attitude, for example 
by starting from the people's frame of reference. 
The semiotic model 
The previous models of communication are concerned mainly with the trans-
mission of a message from sender to receiver and especially its effect. The 
semiotic approach is concerned with the sharing and generation of meaning. The 
main purpose of communication in the semiotic approach is to create a message 
out of signs or understand the meaning of a message from the respective signs 
(sec Eilers, 1987: 34; Sperber and Wilson, 1986: 6-9). 
Central to the semiotic study of communication is the creation and use of signs. 
A sign is any object or event that refers to something else. There are three factors 
involved in the use of signs: a stimulus, that is the object or event that can be 
perceived; a referent, that is what a sign refers to; and an interpreter, that is the 
organism that grasps the relationship between stimulus and referent (see Spradley, 
1972: 12-13; Van Zoest. 1978: 20-26). When a Sukuma is sleeping during the 
night and suddenly hears gourd-stem whistles being blown (stimulus), he or she 
(interpreters) will link this sound with a theft being committed and with members 
of the people's defence committees (sungusungu) hunting a thief (referents). 
Following Charles Sanders Peirce, who is the American founder of semiotics, 
three kinds of relationships between stimulus and referent can be distinguished. 
When there is a natural association between stimulus and referent, the sign is 
called an index; smoke is an index of fire. When there is a formal association 
between stimulus and referent, the sign is called an icon; a statue is an icon of the 
person whose likeness it represents. When there is an arbitrary relation between 
stimulus and referent, the sign is called a symbol; the word 'page' is a symbol for 
this piece of paper (see Spradley, 1972: 13-15; Van Zoest, 1978: 29-34). 
Index, icon and symbol are distinctions in the field of semantics. In the field of 
pragmatics Peirce makes a distinction between signals and symptoms.49 If the 
sign is meant by the sender to act as a sign, it is a signal; if it is not, it is a 
49 Following Peirce. Charles Morris distinguished three disciplines within semiotics: syntactics, 
studying the grammar of cultural language; semantics, studying its meanings; and pragmatics, 
studying the rules that govern the usage of signs (see Sperber and Wilson, 1986: 255 n. 6). 
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symptom. Behind the signal there is an intention, behind a symptom there is not. 
Within communication processes signals are of primary importance. But symp-
toms are also important because they reveal information about the sender as well 
(see Van Zoest, 1978: 44-47). 
Through the creation and use of symbols people are able to communicate. People 
can move their bodies in ways that can be seen. It is possible to make noises that 
others can hear. They can use objects to create information for others to perceive. 
These signs must be interpreted by the perceiver. The creation and use of sym-
bols, as well as their interpretation, depends upon rules (see Spradley, 1972: 
14-16). 
If pupils want to speak, they raise their hand. They could stamp their feet or shout 
the teacher's name to be recognized, but they have learned to associate the 
concept "please let me speak" with a raised hand. After the association of concept 
and action follows the behavioral output which serves as a stimulus for the 
teacher. The teacher has learned that this stimulus is a sign to be decoded as one 
referring to the concept "recognize me" (see Spradley, 1972: 16-17). 
These rules are culture-bound. For example, in Sukumaland it would be an insult 
to beckon somebody over by stretching out one's hand, the palm of the hand 
turned upwards and moving the index towards oneself, as would be done in the 
Netherlands. This is how one calls dogs and other animals. The hand should be 
kept with the palm turned downward, the thumb is not moved, but the four other 
fingers together are moved towards oneself. 
In the semiotic view all symbols are parts of a system of symbols, and the 
meaning of any symbol is its relationship to other symbols (see Spradley, 1979: 
97-99). According to Edmund Leach, who employs semiotics as a methodology 
in communication research, this is the "heart of the matter" (1976: 13). It shows 
the close relationship that exists between semiotics and structuralism. In the 
semiotic model of communication there is no place for a breakdown of communi-
cation and no concern for the effect. If my interpretation differs from that of 
others, then this means that social differences must be seen and removed (see 
Eilers, 1987: 34-36). 
Eugene Nida may serve as an example of a scholar who uses insights of semiotics 
in mission studies (I960: 62-93). Robert Schreiter (1985: 56-74) uses the semiotic 
view as well. In Mbiti's story the participants see the shriek of the theologian's 
sister and her fall to the ground as signs; they refer to something else. But their 
interpretation of the sign is quite different. According to the theologian the shriek 
refers to sickness; according to the other participants, the shriek refers to pos-
session. 
In the interpretation of the people there is a clear binary opposition: "hospitals 
will not cure her". According to them the theologian's sister is not ill. Maybe 
their interpretation is connected with another sign, namely that "she is still going 
strong". Their interpretation might be connected with elements in the context: The 
nearest hospital is 50 miles away and there are few buses that go there. Maybe 
the interpretation "she is possessed" is imposed on the people by the chief; maybe 
there is a conflict of authority between the chief and the theologian. 
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From a semiotic point of view it can be said that the interpretations of the 
theologian and the people differ because their social positions are different, and 
they relate the signs to different sign systems in different contexts. The theologian 
interprets the shriek and the fall of his sister from a context in which the 
departmentalization of the society is a fact. The people interpret the symbol from 
a context in which the religious and the medical Held are one. 
The ostensive-inferential model 
All models mentioned above are code models. According to them, communication 
is achieved by encoding a message, which cannot travel, into a signal, which can, 
and by decoding this signal at the receiving end (see Sperber and Wilson, 1986: 
4). The semiotic approach to communication is a generalization of the code model 
of verbal communication to all forms of communication. From a semiotic point 
of view the existence of an underlying code (sign-system) is the only possible 
explanation of how communication is achieved. Whenever communication is 
observed, an underlying system of signs is postulated, and the task of the 
semiotician is seen as that of reconstructing it (see Sperber and Wilson, 1986: 
6-7). 
Within the framework of the code model, including the semiotic model, mutual 
knowledge is a necessity (see Sperber and Wilson, 1986: 18).50 However, 
Sperber and Wilson see the mutual knowledge hypothesis as untenable and 
conclude, therefore, that the code theory must be wrong (1986: 21).M Hence they 
look for an alternative, which they present as an inferential model. Their model 
is grounded in a general view of cognition. According to the authors, human 
cognitive processes are geared to achieving the greatest cognitive effect possible 
with the smallest processing effort possible. To achieve this, the individual must 
focus his / her attention on what seems to him / her to be the most relevant 
information available. In other words, an individual's particular cognitive goal at 
a given moment is always an instance of a more general goal: maximising the 
relevance of the information processed (1986: 49). 
Consequently, there is a single property which makes information worth process-
ing for a human being: relevance (see Sperber and Wilson, 1986: 46). Some 
information is old. Unless it is needed for the performance of a particular task, 
such information is not worth processing. Other information is new, but uncon-
nected with anything in the individual's representation of the world. Processing it 
would cost too much with too little benefit. Yet other information is not only new 
but connected with old information. When new and old information are used 
together as premises in an inference process, further new information can be 
derived. When new information gives rise to such multiplication effect, Sperber 
and Wilson call it relevant (1986: 48). 
50 See for example Eilers, 1987: 92, 107. 
51 This seems a contradiction with Sperber and Wilson, 1986: 3, where the authors say that both 
models are adequate to a different mode of communication. 
29 
The principle of relevance is a key to understanding both cognition and communi-
cation. To communicate is to claim an individual's attention. Hence to communi-
cate is to imply that the information communicated is relevant for the audience. 
In other words, by requesting the audience's attention, the communicator suggests 
that he / she has reason to think that by paying attention, the audience will gain 
some relevant information. Behaviour which is characterized by an intention to 
make something manifest is called ostensive behaviour by Sperber and Wilson 
(1986:49). The guarantee of relevance, which tacitly comes with ostensión, makes 
it possible for the audience to infer which of the newly manifested assumptions 
have been intentionally made manifest by the communicator. This behaviour is 
inferential in that the audience infers the communicator's intention from evidence 
provided for this precise purpose (see Sperber and Wilson, 1986: 23, 50). 
According to Sperber and Wilson, inference and ostensión are one and the same 
process, but seen from two different points of view: that of the communicator 
who is involved in ostensión and that of the audience which is involved in 
inference. Hence they speak of ostensive-inferential communication (1986: 54). In 
this mode of communication there is no need for a pre-existing code (see Sperber 
and Wilson, 1986: 52). In Mbiti's story, the theologian rushes to his sister and the 
people make room for him before they even exchange one word. In that context 
the rush 'speaks' for itself. The rush of the theologian is an act of ostensión; he 
wants to show that according to him a serious thing has happened. The people 
infer this meaning from his behaviour, since they make room. 
Semiotics as a meta-model 
Sperber and Wilson contribute a lot to the understanding of communication by 
pointing at a mode of communication other than the encoding-decoding mode of 
communication, namely ostensive-inferential communication. They hold that the 
code model of communication, according to which communication is achieved by 
encoding and decoding messages, and the ostensive-inferential model of com-
munication, according to which communication is achieved by producing and 
interpreting evidence, are each adequate to different modes of communication. 
Hence elevating either to the status of a general theory of communication is a 
mistake (1986: 3, 27-28).32 
However even in ostensive-inferential communication the principles of the 
semiotic model apply. Also in the examples Sperber and Wilson give (1986: 52), 
the communicators cannot avoid using a sign to express their message, and the 
perceiver cannot avoid interpreting the sign, if they think that the communicator's 
behaviour is important for them.53 
52 See however Sperber and Wilson, 1986: 27 and 63, where they suggest that the ostensive-
inferential model of communication is superior to the code model of communication. 
53 Of course they can ignore or reject the sign. Communication only exists when sender and 
receiver are willing and able to communicate. This is a serious limitation of the communication 
approach to evangelization. 
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Their theory disproves that mutual knowledge is a necessity in all communication. 
Their theory does not disprove that all communication consists of a 'semiosis', to 
use another term of Peirce. In my view the semiotic model is the most inclusive 
and can serve as a meta-model of communication. However, this is not more than 
a general preference, since empirical evidence for the semiotic model is still 
lacking, as it is for all the other models of communication. 
4 The accomplishment of the research 
This study is based on twelve months of fieldwork in Geita Diocese, Northwest 
Tanzania: six months in 1986, three months in 1988 and three months in 1989 
(exact periods are given below). Additionally I paid short visits to Geita Diocese 
in 1985, 1987 and 1991. The periods in between were used for preparation of the 
fieldwork and elaboration of its findings. This study therefore covers a period of 
six years, from May 1985 till May 1991. 
Twelve months of fieldwork is a rather short time for getting to know other 
people and their religion. But I am convinced that it was enough for the tasks set 
in this study. Of course, one can always gather more information and material. 
However, every research has its limits. There comes a time that one must say: this 
is enough; with this material I have to work. 
I do not have the illusion that I fully know and understand the Sukuma people 
now. I doubt whether anyone will ever be able to understand another culture 
completely (see Van Beek, 1990: 106). But I think that I understand enough to be 
able to make a contribution to a better communication between the waumini wa 
kawaida (ordinary faithful) and the viongozi wa kanisa (church leaders) in 
Sukumaland.*4 
A study in Sukumaland 
The choice for Geita Diocese was a practical and a principled one. First practical. 
After my exploration of the missionary field in 1984 and 1985 in Sukumaland, the 
Dutch SMA-Province decided to start a project of missionary presence in Geita 
diocese, which was newly created (separate from Mwanza Archdiocese) at that 
time, and I was asked to continue my exploration of the missionary field in that 
specific area. So there was a possibility to combine two research activities, one 
more pastoral, the other more professional." 
But there were also principled reasons. As I said above, Geita diocese was a new 
diocese at that time without a pastoral plan. Since this study was not only aimed 
at theory formation but also at an innovation of pastoral practice, I could make a 
contribution to the pastoral planning in that young diocese. It has been my 
concern from the very beginning that the 'local church', in the wide sense of the 
54 In this study 'church', if not specified in another way, refers to the Roman Catholic Church. 
55 Again I use the terms 'pastoral' and 'professional' following Boff and Boff, 1987: 13. Van der 
Ven distinguishes three roles: practitioner, researcher and developer (1988: 21). 
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word, should benefit from the research. I consider studies in Africa done only for 
one's own benefit to be unethical. 
Moreover, Geita Area is an interesting area for the study of popular religion, because 
it is an immigrant area at the edge of Sukumaland, with a turbulent history and a 
multi-cultural population. Far from the established traditions in Sukumaland proper, 
and living with people of other ethnic groups who had their own traditions, the Sukuma 
in Geita Area are in general more progressive than those in Shinyanga Area. Hence 
in Geita Area the growing of popular religion can be seen as a fruit of the encounter 
between Sukuma have Indigenous Religion and Christianity in an initial stage. 
The words "in Sukumaland" in the subtitle need some further clarification. First, 
there are historical reasons to say that Geita Area does not belong to Sukumaland 
proper, since traditionally the term Sukumaland referred to the land south of Lake 
Victoria, east of Mwanza Gulf only. But since the thirties many Sukuma have 
moved to the area west of Mwanza Gulf and have grown to be the majority there. 
Therefore this area was included in the Sukuma Federation and it is generally 
accepted now that it belongs to Sukumaland. 
Moreover, although the fieldwork was done in Geita Area, I think that my study 
is representative for Sukumaland as a whole. Before I came to Geita Diocese I 
had been living in Shinyanga Diocese for nine months and I had been visiting 
many parishes in Mwanza Archdiocese. I am convinced that most of my observa-
tions and proposals apply to the other dioceses in Sukumaland. 
To choose for Sukumaland was also interesting because of research previously 
done in this area. There are publications by professional anthropologists working 
for the British government in the colonial days, such as Hans Cory and Ralph 
Tanner, or by amateur anthropologists working within the churches on 'adapta-
tion', like the White Fathers Jan Hendriks, David Clement and Lambert Van der 
Schans.5* My research could benefit from their studies and at the same time 
continue with and add to their work on Sukuma culture. 
What made my choice even more interesting is that there are still people doing 
research on Sukuma culture and religion on behalf of the missionary task of the 
church. They are gathered in the 'Sukuma Research Committee', based in Bujora, 
seventeen kilometre east of Mwanza (see Clement, 1977). Very often they were 
my discussion partners since the pastoral workers in Geita Diocese were too busy 
for that. The members of the 'Sukuma Research Committee' stimulated me to 
continue with the research. 
This committee was initiated by Joseph Blomjous, White Father and bishop of 
Mwanza Diocese from 1950 till 1966 (Mwanza became the metropolitan see of an 
ecclesiastical province in 1987). He acurately foresaw the future course of the 
Church in Africa. It is to him that I dedicate this study. Special mention should 
be made of Ignatius Pambe, a Sukuma priest who wrote a doctoral dissertation on 
religious symbols and change among the Sukuma (1978). His view on the effects 
56 A lot of research was done by team-work, inspired by Bishop Blomjous. See Hendriks and Van 
der Schans, 1952; Flou, Knudsen, Pedersen and Clement, 1977. 
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of interculture communication (1980) and his plea for further research on the 
meaning of Christian symbols (1982) have inspired me a lot. 
Sukumaland is situated south of Lake Victoria in Northwest Tanzania, the town of 
Mwanza being its cultural and commercial centre. Nowadays Sukumaland 
covers roughly two of Tanzania's twenty regions: Mwanza and Shinyanga. There 
are about S million Sukuma people, which is about 20% of the total population of 
Tanzania. The Sukuma people form the largest and fastest growing ethnic group 
there. In the church structure Sukumaland comprises the dioceses of Mwanza, 
Shinyanga and Geita. 
The sequence of activities 
I first visited Geita Diocese in May 1985 in behalf of my exploration of the 
missionary field. At that time the bishop, whom I had known as a priest in 
Shinyanga Diocese, had just started his work. He was consecrated bishop on 6th 
January and installed as bishop on March 10th, 1985. In Geita Diocese, which 
until then had been a remote part of Mwanza Archdiocese, there was only a weak 
pastoral infrastructure (seven parishes) and no clear pastoral plan. 
The period from September 1985, when I started my work at the UTP, to July 
1986, was a period of study and writing research proposals, formulating questions 
and looking for research methods, while giving lectures in the science and 
theology of religions. In that same period I had talks with the leaders of the 
research programs on 'Pastoral Communication' and 'Christian Pilgrimage' at the 
UTP about cooperation. 
In the beginning of May 1986 my research proposal, entitled "Popular Religion 
and Social Transformation" was approved by the chairperson of the Missiological 
Department of the UTP, Prof. R. Van Rossum, which meant that I could start 
with the accomplishment of the first period of fieldwork (in the introduction to 
the first chapter I shall elaborate how the fieldwork was prepared and carried out). 
From the middle of July 1986 till the middle of January 1987 I was doing 
fieldwork in Geita Diocese, interrupted by a two-week 'extended Swahili' course 
in Arusha. I was living mainly in Nyarubele, a small village in the Southeast of 
the diocese and centre of a remote parish, while visiting other parts in the diocese 
and other parishes in Sukumaland. It took me quite some time to get used to the 
new situation and to the language again. My emphasis in that period was on 
getting to know popular religion, although I made notes on how the pastoral 
workers thought about and dealt with popular religion as well. 
When I came back to the UTP in January 1987 to give my lectures, my re-
inculturation in the faculty was difficult and it took me some time to put my 
research findings down on paper. In order to guarantee its continuity, I wanted my 
research project to be recognized by the Research Council of the UTP, and for 
that purpose I had to reformulate my project description. At the same time I was 
looking beyond my collected data for ways of analyzing them. Prof. G. Van Tillo 
was asked to be the second supervisor. 
Following his suggestions I chose a semiotic analysis of popular religion (see Van 
Tillo, 1983). My project was accepted by the Research Council in December 1987, 
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with some adjustments of course. Meanwhile its title had changed into "Popular 
Religion and Evangelization". My first interim report appeared in that same month. 
It gave a general description of popular religion in Sukumaland from the perspec-
tive of communication between believers and their meta-empirical realities. 
After completing my first interim report in the beginning of December 1987,1 left 
for Tanzania again on behalf of the Overseas Training Program for UTP-students 
that I had started in Same Diocese, in Northeast Tanzania. I visited Nairobi, 
where I met several lecturers of the Catholic University of Eastern Africa (which 
started off as a Higher Institute in 1984) and the Hekima College again (I had 
already met some of them in March 1985 during a seminar on pastoral-anthropo-
logical and pastoral-theological reflection in Nairobi). At Christmas time I spent 
one week in Nyambele village and one week in Mwanza town, where I gave the 
semiotic analysis of popular religion a try-out in a case study on the apparitions 
of Mary in Mwanza (see Wijsen, 1988). 
When I came back from Tanzania in the middle of January 1988, all emphasis was 
given to purifying the instruments for making an analysis of the observed reality. 
I studied more literature on semiotics and became particularly interested by the 
work of Victor Turner (1967 and 1969). However his ideas had to be adjusted to 
the specific knowledge-guiding interests of this study (in the introduction to chapter 
two it is described how I developed my instruments for analysis). 
Later that same year I spent three months in Geita Diocese, from the beginning of 
June till the beginning of September. Again I was mainly living in Nyambele 
village. In this period the emphasis was on making a semiotic analysis of the 
reality previously observed, but I also made some new observations on popular 
religion and on pastoral attitudes and practices concerning popular religion. 
From September 1988 till June 1989 I elaborated the work I had done during the 
second period of fieldwork. The second interim report appeared in November 
1988. It dealt with a semiotic analysis of popular religion in Sukumaland. But I 
knew that it was 'interim' in the real sense of the word. I changed the perspective, 
came back to the first one, questioning my material. Meanwhile I prepared the 
next period of fieldwork on pastoral attitudes and practices concerning popular 
religion. 
At the end of June 1989 I went to Tanzania again, for four months, one month to 
visit friends and three months to do fieldwork. Again I lived in Nyambele village 
mainly. Now the emphasis was more on observing what the pastoral workers 
thought about and how they dealt with popular beliefs and practices. This was not 
new, since I had already observed pastoral attitudes and practices concerning 
popular religion during my previous periods of fieldwork. Moreover I obtained 
new information about popular religion. 
When I came back at the end of October 1989,1 started writing my third interim 
report, which appeared in December 1989. It dealt with attitudes and practices 
concerning popular religion in Geita Diocese. It was at that time that I definitely 
decided to write a doctoral dissertation about my research work in Geita Diocese, 
mainly because of the positive support and encouragement that I received from 
some members of the 'Sukuma Research Committee'. 
34 
In January 1990 the project was officially accepted as a doctoral research project 
by the Board of Professors at the UTP. I continued with a theological reflection 
on the attitudes towards popular religion. It struck me that African religiosity was 
absent from the debate on pluralistic theology, and I asked myself what a 
pluralistic theology would look like in Africa. This resulted in my fourth interim 
report in November 1990. At that time I started with the pastoral planning, for 
which I took my empirical data on practices concerning popular religion as a 
starting-point. 
In the middle of March 19911 had an opportunity to go back to Tanzania to teach 
a course on "popular religion and pastoral work" at St. Mbaaga Major Seminary 
in Kahangala (near Mwanza town), a training centre for East African candidates 
for the Society of Missionaries of Africa (formerly known as 'White Fathers'). 
Here I had a possibility to test my ideas developed until then with African 
intellectuals. I invited two members of the Sukuma Research Committee to 
participate in the course. I lived for two weeks in Geita Diocese, mainly in Geita 
and Sengerema town. 
When I came back at the end of April 1991 I knew that this would probably be 
my last trip to Geita Diocese before the publication of my dissertation. Therefore 
I made haste to finish it. My fifth and last interim report on 'pastoral planning' 
appeared in May 1991. In that same month I started to rewrite the five interim 
reports that I had written until then. In January 1992 I send the manuscript to my 
supervisors, Prof. G. Van Tillo and Prof. R. Van Rossum, and discussed it with 
them in the subsequent months. From July till December 1992 I rewrote the 
manuscript where necessary and improved its language.37 
At the final stage, a title had to be chosen. When talking about differences 
between religious traditions (contrast analysis), many informants hastened to add: 
Lakini, Mungu ni mmoja tu (however, there is only one God). I thought that this 
would be a good title because it expresses a central idea in this study. For the 
ordinary Sukuma, the various religions (Indigenous Religion, Islam and Christian-
ity) in Sukumaland are nothing but different cults of worshipping the One God, 
who is Creator of all human beings. The Sukuma think radically pluralistic. I 
came to understand that pluralism is a cultural theme underlying popular religion. 
This Sukuma wisdom challenges professional theology to become less ecclesio-
centric and more theocentric. 
Structure, scope and language 
Following the pastoral circle, this study has four chapters. In the first chapter I 
will give a general description of popular religion in Sukumaland. This is an 
outcome of my participant observation. In the second chapter I shall try to 
understand the observed reality. This is an outcome of my social analysis. In the 
57 In January 1993 I had another opportunity to visit Sukumaland and Geita Diocese, when I was 
in Tanzania on behalf of the UTP Overseas Training Program. Instead of pursuing new 
research I used this period to check certain details of the manuscript. 
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third chapter I will give an evaluation of the observed and analyzed reality. This 
is an outcome of my theological reflection. In the fourth chapter I shall formulate 
a proposal for the innovation of pastoral practice with respect to popular religion 
in Sukumaland. This is an outcome of my pastoral planning. 
Participant observation and social analysis serve as my empirical starting-point 
Theological reflection and pastoral planning explicate my normative reference. 
Chapters one and two form the social-scientific part, chapters three and four form 
the theological part of this study. However, one may distinguish the social-scien-
tific and theological perspective, but one cannot separate them, as I have shown 
where I dealt with the pastoral circle. 
Given the initial stage of the research on popular religion in Africa, my research 
cannot be anything but exploratory. Exploratory research is an intermediate form 
between descriptive and hypothesis testing investigations. Exploration is distin-
guished from testing by the fact that it is not conducted to test precisely formu-
lated hypotheses. This does not mean that there are no hypotheses or theories 
involved. This exploratory study is focussed on seeing relations between facts, 
popular religion and evangelization, and formulating hypotheses, rather than on 
verifying hypotheses, although I shall respond to statements made by other 
scholars in this field (see De Groot, 1969: 51-52, 306-308). 
Moreover, it is a study wich took place during a specific period (1985-1991), 
within and for a specific context (Sukumaland), and as such its scope is limited. 
This is also the reason that I focussed on the theological debate in English-
speaking East Africa. Only few references will be found to the French-speaking 
theological circle. Since this study should serve the Catholic Church in East 
Africa, books were quoted in English, as far as possible. 
Last but not least I would like to make a remark about the language of this study. 
First, unlike other researchers I prefer to speak in the first person. This is a 
consequence of the research design and the methods of data collection used in this 
study. Being aware of the fact that the researcher him- or herself is the main 
research instrument in qualitative research , qualitative researchers prefer to speak 
for themselves and not to hide themselves behind the "we", which might suggest 
neutrality. This is not to deny that qualitative research should be inter-subjective. 
Control is possible. Moreover, as a theologian I entered the hermenéutica! circle 
with certain options, as will become clear in the introduction to the second 
chapter. 
Second I would like to apologize for the sexist use of language. Very often I shall 
say "he" when I could have used "she", although I tried to avoid this problem by 
using the plural when it was possible. I did not want to speak about "he / she" 
and "his / her" because this makes reading more difficult. I regret that it still 
requires a fair amount of strategies to overcome this dilemma. It is noteworthy 
that this problem is caused by the use of a Western language (English). In 
Sukuma and Swahili language one cannot discriminate since personal prefixes are 
neutral (see Hastings, 1989: 100). 
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1 The people and their religion 
A general description 
Introduction 
The aim of the first step in my search for a 'proper attitude' with regard to popular 
religion in Sukumaland is to become acquainted with popular religion in this 
specific context. The first method is participant observation. As I have said in my 
introduction to the pastoral circle, by participant observation I mean looking at and 
listening to what people are doing, using and saying in as unprejudiced and 
systematic a way as possible (see Ten Have, 1977: 50-72; Blumer, 1969: 40-42). 
The main question in this chapter is: What is popular religion in Sukumaland? 
The reason for this first step may be clear from my previous introduction to the 
pastoral circle. "The invitation to take popular religion seriously is first of all an 
invitation to get to know it", says Semporé (1986: 50). It can also be said, with 
Shorter, that theology should (and unfortunately, very often it does not) begin 
with pastoral realities (1979: vi). In this introduction I shall give a description of 
the preparation and the accomplishment of the fieldwork. In the epilogue I shall 
give an evaluation of the method and the content. 
1 The preparation of the fieldwork 
Before I entered the field I had to decide what I wanted to know (the object) and 
what I wanted to achieve (the objective), how I was going to study my object 
(method), with whom (target group), where (field) and in what sequence of 
activities (planning) (see Ten Have, 1977: 21-22; 25-28; Spradley, 1980: 26-35). 
a. The object. As I have said above my first aim was to get more knowledge of 
popular religion in Sukumaland. In the general introduction I have said that 
popular religion is the religion of the people that contrasts with the prescribed 
beliefs and practices of a religious institution. I described religion as addressing 
a reality that cannot be verified empirically. 
For the purpose of empirical research I had to give an Operational definition' of 
my object (see Spradley, 1980: 27). In other words, in view of the social-scientific 
study of religion I had to translate my description of religion in a social-scientific 
language game and thus in observable facts. Therefore I reformulated my descrip-
tion of religion in terms of what people say, what people do and what people use 
(see Spradley, 1980: 5, 10-12). 
From my description of religion as addressing a reality that cannot be verified 
empirically it followed that religion can be studied in terms of communication 
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(see Horton, 1960: 211; Goody 1961: 157; Spiro, 1966: 94; Van Beek, 1982: 3). 
Following Platvoet (1982: 30) I translated my description of religion in a social-
scientific language game as a process of communication between a (group of) 
believers) and one or more meta-empirical realities, whom they believe to exist 
and to affect their lives (see also De Waal Malefijt, 1968: 196-227; Nida, 1960: 
9-32).' 
From this definition it followed that techniques of social-scientific research 
developed in the study of human relationships and processes of communication 
were likely to prove useful in the study of the relationships and processes of 
communication between believers and their meta-empirical realities (see Platvoet, 
1982: 25; Horton, 1960: 212). 
From Platvoet I took also the idea of three tools for the descriptive analysis of 
religious communication: context, network and process (1982: 31-35).2 They had 
been proposed earlier by Van Baaren (1974: 12-32) and Hoens (1975: 29-45). In 
this chapter the emphasis will be on the wider settings of religious communica­
tion. It is the present trend in the social-scientific study of religion to investigate 
religion in its context (see Platvoet, 1982: 34). In the second chapter I shall go 
deeper into some aspects of the process, especially the means of communication. 
b. The objective. The objective at this level of research was mere knowledge. In 
other words: I wanted to know the facts. In the first period of fieldwork I was not 
so much interested in an insight into or the meaning of the facts of religious 
communication. Understanding was the objective of the second stage of the pastoral 
circle, although in practice one cannot separate these stages as I do it here.3 
After I had chosen my method I could say: In the first stage of the pastoral circle 
I wanted to know what the believers 'say' to the meta-empirical realities, what 
they do and use in the communication with them.4 Here it is not yet the question 
what they think; an understanding of the observable facts in terms of their 
underlying meaning system is the objective of the second moment of the pastoral 
circle. 
с The method. The next question was how to achieve the objective of the first 
moment of the pastoral circle. In other words, I had to choose a method for the 
1 This is what I call 'religious communication' distinct from 'pastoral communication' as the 
communication between the believers among themselves. 
2 Platvoet does not explicate what communication-model he uses. For the purpose of descriptive 
analysis I can use the code-model of communication, as elaborated in the general introduction. 
3 All social scientists distinguish observation, leading to description, and analysis, but the aim of 
analysis is different Dependent on whether they have an empirical or a hermeneutical view on 
science they tend to aim at explanation or interpretation. In my second chapter I shall eliminate 
this dilemma. 
4 According to Spradley these are the three sources of fieldwork (1979: 7-9:1980: 5.10-12). The 
activities of the researcher towards these sources are looking (observation) and listening 
(interview). 
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collection of data. This choice had not only to be dependent on the object and the 
objective of the research, but also on my ability and style as a researcher. One 
must not overlook the researcher's contribution to the production of the material.' 
My training in social sciences at the UTP had been a qualitative one, professor 
Lemmen being an expert on Weber (see Lemmen, 1990) and his successor 
professor Van Tillo favouring a semiotic approach of religion (see Van Tillo, 
1983, 1987, 1993). During my studies I got familiar with the work of Glaser and 
Strauss (1967), Blumer (1969) and Ten Have (1977) and from my previous 
fieldwork in Tanzania I knew that this was what I was able to do. 
Also for my object it was better to choose for a qualitative approach, popular 
religion being a touchy issue, as I have already explained in the general introduc-
tion. People would not talk easily about their non-official beliefs and practices. Or 
they would say what they thought that I would like them to say, in order to please 
me. Good relationships are important in Africa. Therefore a survey would not be 
an appropriate method. It was better to do a form of participatory research,6 
follow the believers during a specific time, live with them, share their everyday 
life and talk with them more than once and under different circumstances.7 
I had some knowledge of methods for collecting data from my previous fieldwork 
in Tanzania,8 but I felt that this knowledge had to be expanded and deepened. I 
was advised to learn from others and look how they did it. I read studies of some 
Dutch anthropologists dealing with an empirical study of religion in Africa (Schof-
feleers, Droogers, Platvoet, Van der Geest and Van Beek) and other anthropol-
ogists who worked in East Africa (Beattie, Shorter, Singleton) but a systematic 
introduction to the way they did fieldwork was rare. They were mainly concerned 
with an analysis of their data. Gradually I experienced that the best way to learn 
participant observation is to do it (see Spradley, 1979: 42; 1980: 38). 
I chose for Spradley (1979 and 1980) as a framework because this method had the 
advantage that one does not need a background in social sciences, that it gives 
step-by-step instructions and that it comprises both observation and analysis in an 
integrated way. With this method I would be able to achieve my objective in the 
first stage of the pastoral circle and I presumed that I could use it in the second 
stage as well. It is possible to adapt his suggestions to one's personal style and 
interest (see Spradley, 1980: 180). 
5 No research is neutral, free from biases. Hence introspection is important (see Ten Have, 1977, 
13-14; Spradley, 1980: 57-58; Platvoet, 1982: 7-12). 
6 See for different forms of participatory research: Brunt, 1977; Ten Have, 1977: 19-20; 
Spradley, 1980: 58-62; Kronenburg, 1986: 253-257; Yang, 1966: 29-31; Huizer, 1979b. 
7 Often qualitative oriented researchers get the reproach of quantitative oriented colleagues that 
they are subjective. Ultimately every research has a subjective element in it. I am not afraid of 
subjectivism, provided that preferences are explicated and criticized (see Ten Have, 1977: 84-
88; Droogers, 1989: 21-22). 
8 Mainly from Yang, 1966; Darrow and Palmquist, 1977; Ten Have, 1977; Brunt, 1977; Blumer, 
1969; Glaser and Strauss, 1967. 
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Qualitative research is called ethnography by anthropologists (see Spradley, 1980: 
v).9 Ethnographers observe words, deeds and objects and describe them. But they 
go beyond this by asking what they mean. Therefore they need a theory on 
meaning and a methodology designed for the investigation of meaning. This is 
called semantics. For the greater part Spradley's books consist of ethnographic 
semantics methodologies (see Spradley, 1979: 205, 217 n. 5). According to him 
this approach has much in common with 'symbolic ¡nteractionism' and is an 
excellent strategy for discovering 'grounded theory' (1979: 3-16; 1980: 3-25). 
Participant observers formulate specific ethnographic questions and then ask 
themselves these questions. They can also decide to conduct formal interviews 
and make use of the same questions with one or more informants, as a procedure 
of self criticism. Participant observation and ethnographic interview are supple-
mentary (see Ten Have, 1977: 76-82; Spradley, 1980: 73-74, 122-124). 
Using the notes from my previous fieldwork in Sukumaland,10 and taking into 
account my description of the object, I prepared a questionnaire for observation. 
This questionnaire served as a framework for my observations." But what does 
fieldwork consist of? The activities are many, as Spradley says: "participating in 
activities, asking questions, eating strange food, learning a new language, watch-
ing ceremonies, taking fieldnotes, washing clothes, writing letters home, tracing 
out genealogies, observing play, interviewing informants, and hundreds of other 
things" (1980: 3). 
d. The field. The next step in the preparation was locating a social situation (see 
Spradley, 1980: 39-52). Since Sukumaland is a vast area I had to select one social 
situation for observations and interviews. Although I had lived in Shinyanga 
Diocese and got to know the people there, I chose for Geita Diocese because of 
practical and principled reasons. 
One practical reason was that I could combine my fieldwork with a second 
exploration of the missionary field on behalf of the Dutch SMA-province, that I 
was asked to do.12 Moreover I was given permission to do research work by the 
bishop of Geita. It would have been difficult to do fieldwork without the approval 
9 American anthropologists distinguish between physical and cultural anthropology. Cultural 
anthropology is divided there into archeology, linguistics and ethnology (see De Waal Malefijt, 
1968: 2). In Europe the scope of anthropology is more limited. European anthropologists seem 
to prefer the distinction between social (studying the social structure and social institutions) and 
cultural (studying the world view and value system) anthropology (see Beattie, 1982: xi). 
10 I consider my notes of the exploration of the missionary field in Tanzania that I did on behalf 
of the Society of African Missions in 1984 and 1985 as an informal data source. See also 
Kronenburg (1986: 5-6) on 'research-after-action'. 
11 It was based on Platvoet, 1982: 31-34, and adjusted with directives from Yang, 1966: 70-104; 
Killackey, 1975: 37-49; Darrow and Palmquist, 1977; Hope and Timmel, 1985: 33-52; Flou. 
1977; Van Bergen, 1981: 299-303. See questionnaire, appendix 2. 
12 The report of my first exploration of the missionary field had led to an option for Geita 
Diocese as the best place in Tanzania for the Dutch SMA-Province to work. 
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of the local authority (see Ten Have, 1977: 28-40; Spradley, 1980: 49-50), the 
more so since the Tanzanian government is very reluctant to give permission for 
research work. 
But there were also principled reasons. Geita Area is an interesting area,13 
because it is an immigrant area with a turbulent economic and political history 
and a more energetic population than other parts of Sukumaland, as I shall show 
when I am dealing with the context of religious communication. Moreover, Geita 
Diocese had just started and I hoped that my research could give a direction to the 
pastoral planning in the diocese, since besides my academic interest I had also a 
practical one, as I have already said in the general introduction. 
Before I went to Geita diocese for the first period of fieldwork I had no idea 
about where I would live and how I would live, although from my previous visit 
to Geita Diocese and the feasibility study done there (see Jürgener, 1985) I knew 
that Nyarubele would be an interesting place because it had been neglected for a 
long time and there was no resident priest. 
One may ask whether participant observation is an appropriate method for doing 
research in such a vast area. Would social survey not be a better method since 
this has a wider scope? I do not think so. Although participant observation was 
developed among small groups, it can be used in much larger settings (see 
Spradley, 1980: 133).u 
e. The target-group. Popular religion, I said, is the religion of the people that 
contrasts with the prescribed beliefs and practices of a religious institution and 
escape the control of its religious leaders. That is why I thought that it was 
important to get in touch with people who are estranged from the church and its 
leaders, in both rural and urban areas, because these were the people among 
whom I would find popular religion.15 
I defined the target group in this stage of the fieldwork (later I studied the ideas 
and practices of the pastoral workers in view of their innovation) as Catholics 
who are living at the edge of the church and its leaders, in both rural and urban 
areas, and the people with whom they are sharing their daily life, such as Protes-
tants, Muslims and adherents of the Sukuma Indigenous Religion (see section 
1.1.2. for an explanation of the term 'indigenous')· 
'Popular religion' is the result of the encounter between the African Indigenous 
Religion and one of the world religions, in this case Christianity. I concentrated 
on one ethnic group, the Sukuma people, because I knew them from previous 
research work and they formed the largest ethnic group in the area (besides Zinza 
13 1 shall speak of Geita Area as the territory covered by the Catholic Diocese of Geita, compris-
ing the Geita and Sengerema Districts of Mwanza Region. 
14 Sometimes one says that anthropology studies small groups and sociology larger societies. I do 
not make that distinction. 
15 This presupposition was disproved during the fieldwork as I shall show later. Un-official beliefs 
and practices were found among practicing church-members as well. 
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and Sumbwa). It would have been impossible to study all the ethnic groups in 
Geita Area within the short time that was available for fieldwork. 
f. The planning. I planned two periods of six months for fieldwork in Geita 
Diocese, both periods subdivided into two parts of three months each. Nine 
months I reserved for the study of popular religion as such, three months I 
reserved for the study of theoretical (theological) and practical (pastoral) 
approaches towards popular religion in Geita Diocese. 
The three parts of three months for the study of popular religion as such, namely 
the two parts of the first period and the first part of the second period, corre-
sponded in my planning with Spradley's descriptive, focussed and selective 
observations (see Spradley, 1980), in which descriptive, structural and contrast 
questions are asked (see Spradley, 1979).16 
In the second part of the second period I would focus on what the pastor workers 
think about popular religion and how they deal with it. Because of the cyclical 
character of the pastoral circle I knew that I could not separate my interest like 
that, but at least, that was the research focus in the respective parts.17 
2 The accomplishment of the fieldwork 
a. Informants. Besides my innumerable observations of and informal interviews 
with many actors in various situations, I had several formal interviews about 
popular religion with ordinary Sukuma people, with catechists or parish leaders 
(chairpersons, secretaries, treasurers) and with diocesan workers, both expatriate 
(Missionaries of Africa, Maryknoll Fathers and Sisters, Missionaries of the 
Society of African Missions, Sisters of Charity and Brothers of Mercy) and 
Tanzanian (priests, seminarians, Sisters of Our Lady of Kilimanjaro, Theresian 
Sisters and Immaculate Heart Sisters of Africa). 
I discussed the research papers that I wrote about my knowledge and understand-
ing of popular religion in Geita Diocese with members of the Sukuma Research 
Committee (I. Pambe, M. Tertrais, J. Healey) and lecturers of the Catholic 
University of Eastern Africa at Nairobi (L. Magesa, R. Mejia, A. Shorter). Finally 
I got reactions from advisors in Europe to whom I had sent my research papers 
(R. Tanner, M. Schoffeleers, J. Platvoet, W. Eggen, G. Huizer). 
In the first period of fieldwork I got the help of two Sukuma research-assistants, 
A. Nigo, at that time a student at Saint Paul's Major Seminary at Kipalapala, and 
J. Lupande, at that time medical assistant at Magu Hospital (later he became secretary 
of the Sukuma Research Committee). With both I discussed my findings, while they 
were doing observations themselves using my questionnaire in the two other dioceses 
in Sukumaland: A. Nigo in Shinyanga Diocese and J. Lupande in Mwanza Archdiocese. 
16 The focussed observations and the structural questions form the bridge between the descriptive 
(or surface) analysis in the first chapter and the in-depth analysis in the second chapter. 
17 The study of attitudes towards and practices concerning popular religion are the empirical 
starting-point for respectively my theological reflection (3.1.1.) and pastoral planning (4.1.). 
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b. Language. My conversations with the people were in Swahili, the national 
language in Tanzania. I did not study Sukuma language. However, most of my 
informants knew Swahili. When people were talking in Sukuma language, I had 
enough knowledge of their religious vocabulary to understand that what they were 
saying was important for the research. Then I asked whether they could give a 
translation in Swahili and most of the times they were ready to do so. 
I used the Swahili language because as a 'vehicular language' many Swahili 
words and expressions are illustrative for the religious transformation process that 
is going on in popular Christianity (see Fabian, 1985: 146). For example, the 
widespread use of expressions such as amerukwa na shetani or amepatwa na 
majini (both meaning he or she is possessed by evil spirits) shows among other 
things that the indigenous concept of ancestor spirits has fused with Christian and 
Islamic ideas on spiritual beings. 
In the description of popular religion which follows below I shall use many 
Swahili and Sukuma words, because too often translations incorporate Western 
ideas. If necessary I shall give their transcriptions in brackets (see also the 
glossary in appendix 3). 
с Duration. As planned before, my fieldwork on popular religion as such lasted 
nine months, the last part being reserved for the study of attitudes towards and 
practices concerning popular religion. The only difference between the planning 
and the accomplishment of the fieldwork was that the second period of six 
months was divided into two periods of three months, because my work at the 
UTP prevented me from going away another period of six months. Moreover I 
had a chance to do additional fieldwork in Geita Diocese for two other times, 
which I had not planned. 
The fact that the second period was divided into two periods of three months had 
the disadvantage that the time for doing fieldwork actively during these two 
periods was short, because it took me some time to get used to the language and 
the customs of the people again, which was quite normal after spending a year or 
more in Europe, although in the fourth part of three months this disadvantage was 
tempered because I planned one month for visiting friends in Tanzania before the 
fieldwork. 
The advantage was that there was a time at home between the third and the fourth 
part, a time in which I could review my field notes, discover missing information 
and find procedures for completing my knowledge or understanding. Moreover I 
could follow the people for a longer time (I had quite some correspondence with 
people from Geita Area in the time between the periods of fieldwork). These 
advantages outweighed the disadvantage. My third period in Geita Area was 
fruitful in finding new facts about popular religion. 
The first period of six months lasted from the middle of July 1986 till the middle 
of January 1987. The second period of three months lasted from the beginning of 
June till the beginning of September 1988, preceded by a stay of one week in 
Geita Area at the end of December 1987, while I was in Tanzania and Kenya on 
behalf of the UTP Overseas Training Program. The third period of three months 
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lasted from the end of July till the end of October 1989, preceded by one month 
in which I visited friends. Finally I had the chance to do fieldwork in Geita 
diocese for two weeks in the middle of April 1991, after having given a seminar 
at Kahangala Seminary. 
d. Location. During the three periods of fieldwork I was mainly living in Nyaru-
bele village, in the remote southeast of Geita diocese, while visiting several 
villages and towns in Nyarubele parish. I visited Geita and Sengerema parish 
regularly and the other parishes in the diocese at least twice. Furthermore I visited 
parishes in Mwanza Archdiocese (Nyakato, Bukumbi, Magu) and Shinyanga 
Diocese (Malili, Maswa and Gula), some of them more than once.18 I had no 
means of transport. Within the village and its neighbourhood I used to walk or 
borrow a bicycle. For the longer distances I preferred to travel by local busses, 
which is an excellent way of getting to know the people and their everyday 
problems. 
When I came to Geita Diocese for the first period of fieldwork I lived for some 
time in Geita town. But very soon it became obvious that this would not be the 
right setting to meet the 'ordinary Christians'. After one month I asked the bishop 
whether I could move to Nyarubele village and after some hesitations in view of 
my personal health and well-being there he agreed. In Nyarubele there was an old 
and neglected White Father's 'mission' without a resident priest. It consisted of 
a hollow square of buildings: a rectangular house with three offices on one side 
and a living-room with three bedrooms on the other; ramshackle stores on the 
third side and a kitchen on the fourth. Opposite the offices there was a dilapidated 
kigango (chapel), used as a meeting-place, a store and a church. 
I lived there with the cook (male) and housekeeper (female), taking pot luck. 
Diocesan priests used to come for a 'long weekend' from the neighbouring Geita 
parish, situated some 70 kilometres northwest of Nyarubele (about a two and a 
half hours' drive by car, depending on the condition of the road; especially in the 
rainy season it was hard to get there) for mass and office-work. By bus, which in 
normal circumstances passed Nyarubele every other day, it took me six to eight 
hours to reach Geita, if it had no breakdown. 
These were also my living conditions during the second period of three months. 
During the third period I lived in Nyarubele with a Dutch missionary of the SMA, 
while moving to Kharumwa and Geita now and then, because the house in 
Nyarubele was being renovated. This was the period that emphasis was given to 
the pastoral attitudes and practices concerning popular religion. 
e. Activities. During the first three months I did nothing else but looking and 
listening very well. I made descriptive observations and asked descriptive ques-
tions. The only thing I forced myself to do was making notes of what I heard 
18 In 1984 and 1983 I lived in Gula and visited Maswa, Shinyanga, Buhangija, Ndoleleji, Old 
Maswa, Baríadi, Malili, Mwamapalala and Malampaka parishes. All arc in Shinyanga Diocese. 
44 
people saying and saw them doing and using. Everything was taken seriously; 
almost nothing was excluded. 
After those three months I ordered and selected my field-notes by using them to 
give provisional answers to the questions of my questionnaire. Some notes seemed 
to be important, others did not. The important notes were coded with numbers 
corresponding to my questions and described as 'observational' (0), 'methodical' 
(M), 'theoretical' (T), or 'reflective' (R) (see Ten Have, 1977: 53). I added new 
questions while others were dropped. This gave me a general impression of 
religious communication in Geita Area. 
After this first part, which was in fact very non-directive, I started making 
focussed observations and asking structural questions, making use of my revised 
questionnaire, while continuing to make descriptive observations and ask descrip-
tive questions. I conducted formal interviews with several informants. In this way 
I could verify my first impression, realizing very well that it was me who was 
looking and listening (see Ten Have, 1977: 84-85). 
I noticed that the people were most ready to talk about others, but not about them-
selves. So after a while I started asking more indirectly: "I heard that some Chris-
tians wear amulets. Is that true? Do you have examples? Why are they doing this?", 
and so on. In this indirect way they felt free to talk and I got a lot of information 
about the unofficial beliefs and practices of the ordinary Christians. 
In the third part of fieldwork, which was actually carried out one year and a half 
after I had finished the second part, as I have explained above, I made selective 
observations and asked contrast questions. This was the most directive part of the 
fieldwork. My growing contribution as a researcher can be seen in the production 
of my material (see Spradley, 1980: 34). 
During the periods at home I wrote my interim reports, sent them to several 
advisors (mentioned above) in Europe and Africa for their comments, talked with 
informants who had been working in Sukumaland and read literature, as pro-
cedures of self-criticism in order to reduce subjectivism (see Ten Have, 1977: 
84-88). Therefore, in the general description which follows below many notes will 
be found which prove or disprove my statements. 
In the years that I was doing fieldwork (1986-1991) I was five times in Tanzania 
(covering more than fifteen months) besides my original stay there (1984-1985) 
and a working-visit in 1993. I felt like a bi-cultural person now and then. This 
was not always easy, being 'at home' and at the same time 'a stranger' in both 
cultures (see also Joinet, 1972). But this moving between two cultures helped me 
to develop a 'critical loyalty' towards the Sukuma culture, as well as my own 
culture (see also Van Beek, 1991). 
1.1 The context of communication 
'Context' refers to the wider settings of the network and the process of religious 
communication. For the purpose of descriptive analysis three concentric circles within 
the context can be distinguished: an outer circle, a middle circle and an inner circle 
(see Platvoet, 1982: 31, 33). Hereafter I shall explain what these circles consist of. 
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The information given in this chapter refers to the period in which the fieldwork 
was done (1986-1991). Since then enormous changes have taken place in the 
economic and political field. I have chosen to use the present tense as an 'ethno-
graphic present' describing the situation as it was during the fieldwork (see 
Abrahams, 1967: ix). If necessary I shall mention later developments in the 
notes. 
1.1.1 The outer circle 
The outer circle consists of the extra-religious contexts of the religious communi-
cation. In what follows I shall deal with the historical, the geographical, the 
economic, the political, the social and the cultural context 
The historical context 
1. Geita Area" covers the former chiefdoms of Msalala, Mwingiro, Busambilo, 
Buyombe, Bukoli, Buchosa and Karumo, West of Mwanza Gulf.20 In Karumo 
and Buchosa the Zinza were living, who are ethnically nearer to the Haya than to 
the Sukuma (see Betbeder, 1971). In Bukoli, Buyombe and Busambilo the 
Sumbwa were living, who are ethnically nearer to the Nyamwezi than to the 
Sukuma. As there is little basic difference between Sumbwa and Nyamwezi and 
Nyamwezi and Sukuma, there is no fundamental difference between Sumbwa and 
Sukuma either. In Msalala and Mwingiro the Rongo were living, who come from 
Uzinza (see Cory, 1953: xv, n. 1, and Appendix I; Abrahams, 1967: 19).21 
Since the thirties there has been a steady migration of Sukuma people to Geita 
Area, as a result of anti-tsetse campaigns by the British colonial administration. 
The Sukuma, coming from infertile and overpopulated parts of Sukumaland, came 
to Geita Area mainly to grow more cotton. At that time Geita Area was mainly 
bush area and was very underpopulated, since vast stretches of land were uninhab-
itable because of infestation with tsetse flies (see Iliffe, 1979: 316-317). In all the 
chiefdoms West of Mwanza Gulf the Sukuma became a majority. Therefore they 
were included in the Sukumaland Federal Council, established in 1946 (see Cory, 
1953: xv, n. 1; Malcolm, 1953: 1; Moffett, 1958: 183). 
The Sukuma are not a unified people in the sense that they have had one culture 
for a very long time, and each chiefdom and its people had its origins elsewhere. 
The word Sukuma means 'north' in Nyamwezi language and was used by the 
Nyamwezi people, who are living at the Central Plateau of Tanzania, to refer to 
19 The name Geita is said to derive from the Rongo word for "to kill" and seems to imply that in 
the past the people have considered the area unsuitable for habitation (see Moffett, 1958: 196 
n. 4). I shall speak of Geita Area when I do not refer to Geita Diocese as an ecclesiastical 
territory. 
20 On older maps and in the literature 'Mwanza Gulf is called 'Smith Sound' after its discoverer 
(see Moffett, 1958: 46; Malcolm, 1953: 1; Cory, 1953: xv; Anthony and Uchendu, 197: 1. 
21 The population of these chiefdoms has been fluctuating. See Abrahams, 1967: 22; Malcolm, 
1953: 9-13. 
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the people living north of them. The Sukuma themselves used the clan names of 
their ruling dynasties as their tribal names, but especially after the introduction of 
the 'indirect rule' by the British colonial administration in 1925, the name 
'Sukuma' was used.22 
The whole area West of Mwanza Gulf, which was formerly a part of Mwanza 
District, was established as a separate district in 1950, with Geita town being the 
District Headquarters. In 1975 Sengerema District was separated from Geita 
District. 
2. The Sukuma were very scattered along the southern shores of Lake Victoria, 
east of Mwanza Gulf. There were some small trading centres along the caravan 
routes from the port of Kageye (near present-day Mwanza)23 to the coast via 
Tabora and to Uganda via Karagwe (see Katoke, 1966).24 
The traditional Sukuma household consisted of the man with his wives and his 
unmarried children, also his sons with their families, and recently married 
daughters whose husbands served until the bride-price had been settled. The main 
means of living were domestic farming and cattle herding. 
The chiefdom was the largest political unit. There was no central government in 
Sukumaland. It was only after the introduction of 'indirect rule' in 1925 by the 
British rulers that a loose administrative federation of chiefdoms emerged. The 
first meeting of Sukuma chiefs was in 1932. This was the first step in establishing 
the Sukumaland Federal Council in 1946 (see Malcolm, 1953: 86-87, 91-92). 
The indigenous religion of the Sukuma consisted almost entirely of a direct ritual 
relationship with the spirits of the ancestors. Behind and above these ancestor 
spirits the Sukuma recognized the existence of a Supreme Being (see Tanner, 
1956a, 1956b, 1959; Millroth, 1965: 95-106). 
3. The First stimulus to a change came from the Arabs, who settled in Kageye at 
the Lake Shore in the middle of last century, and resulted not only in the estab-
lishing of trade contacts but also in the introduction of the Islamic-Eastern 
culture.25 
In 1877 missionaries of the Anglican 'Church Missionary Society' reached 
Kageye, one year later followed by Missionaries of the Catholic 'Society of 
Missionaries of Africa' (White Fathers). Both societies were on their way to 
22 The Sukuma refer to (he Nyamwezi people as 'Badakama', which means 'people of the South'. 
Some people in Nyarubele spoke of (he people in Msalala as 'Badakama'. 
23 Sometimes referred to as 'Kagei' (see Austen, 1968: 21; Nolan, 1978: 12) or 'Kageyi' (see 
Napier Bax, 1939: 34). On present-day maps the place is called 'Kayenze'. 
24 In 1883 there was a road from Kageye to Kahama. It was possible to cross Mwanza Gulf by 
boat going to Nyamtukuza (in Geita Area) and pass the present Kabiga and Kharumwa (see 
Napier Bax, 1939: 41, 43). From Kahama there were roads to Tabora and Karagwe. 
25 There is no agreement about the time (hat the Arabs came to Sukumaland. Clement says in his 
paper "Kageye" that the Arabs settled down in Kageye around 1823. Maguire says that Arab 
and Swahili traders came to Sukumaland in the later part of the nineteenth century (1969: 4). 
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Uganda, but founded missions in Sukumaland, the Church Missionary Society at 
Buzalima (west of Mwanza Gulf, hence in the present Catholic Diocese of Geita) 
in 1882 and the Society of Missionaries of Africa at Bukumbi (east of Mwanza 
Gulf) in 1884. 
The Buzalima Mission of the 'Church Missionary Society' was moved to Usam-
biro (the present village of Kabiga; both Buzalima and Usambiro are near to 
Nyarubele, the place were I used to live) in 1887 (see Napier Bax, 1939: 45). 
There are the graveyards of the first missionaries and a memorial stone with the 
following text: 
"Here lie those devoted servants of the Church Missionary Society who died 
at the Usambiro Mission which stood some 200 yards south-east of these 
graves. 
Bishop H.P. Parker 26th March 1888 
Rev. J. Blackburn 12th March 1888 
Rev. R. Dunn 1890 
Mr. S. Hunt 1890 
Alexander Mackey died and was buried here on 8th February 1890. His 
remains were exhumed in June 1927 and reinterred at Kampala Cathedral". 
In 1890 the Germans founded a station in Mwanza and had innumerable minor 
fights with the Sukuma until an effective German administration was established 
early in the twentieth century (see Austen, 1968: 30; 41-42; 49-50). After the First 
World War the British took over and established the so called 'indirect rule' (see 
Austen, 1968: 179-201, 233-253). The missionaries and the colonialists brought 
the Sukuma in contact with the Western-Christian culture. 
4. There were several factors that forced newly married Sukuma people to 
emigrate to neighbouring parts of the country in the thirties. The loss of land to 
the tsetse fly, the improvement of human health and health of cattle by Western 
medicine, and the expansion of cotton growing due to motor transport in the 
twenties put pressure on the land. What attracted the Sukuma specifically to Geita 
Area was the high cotton yield of its lakeshore land, twice that obtained in the 
central parts of Sukumaland (see Iliffe, 1979: 316-317). 
Cotton production was introduced in Sukumaland around 1900 by a settler who 
employed Sukuma people to work on his land, but it was soon taken over by the 
German colonial administration (see Iliffe, 1969: 135). After a slow start this crop 
was grown on an ever increasing scale, until cotton became one of the principal 
export articles of Tanzania, with Sukumaland as its chief producer. Cotton 
production was dominated by Indians, who owned and operated the only ginnery 
in Geita Area. 
In 1934 the 'Geita Gold Mining Co. Ltd.', a subsidiary of the Kentan Gold Areas 
Ltd.' started gold digging near Geita town on a large scale and continued till 1965 
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(sec Moffett, 1958: 194; Roberts, 1986: 557). 'Geita Gold Mine' was the only 
European settlement in Sukumaland in that time (see Maguire, 1969: 201). It em-
ployed 2.200 men. It had its own port at the lake shore, to which goods were trans-
ported from Mwanza, an aerodrome and a hospital (see Moffett, 1958: 546). 
With the arrival of the Europeans in Geita Area there came more and more 
missions, both Roman Catholic and Protestant, schools and hospitals. There came 
also better means of transport and communication, such as roads, busses, bicycles, 
radio, newspapers and mail. An increasing number of small trading centres 
developed around the mission stations and administration centres. 
In the fifties Geita Area became a hotbed of anti-colonial and nationalistic 
sentiments. The local peasant farmers (not only in Geita Area but also in other 
parts of Sukumaland) felt that they were exploited by the Asian cotton traders and 
started a network of co-operative societies. In 1959 they obtained a monopoly for 
the purchase of cotton from the growers.26 
Those sentiments became even stronger when the colonial government installed 
a multi-racial district council in Geita in 1957, supported by the chiefs.27 This 
caused a popular uprising against the chiefs and the government. In July 1958 
some 5.000 people marched to Mwanza and demanded the abolition of the multi-
racial council, the dismissal of the chiefs and the release of political prisoners. 
Finally, most demands were conceded to (see Maguire, 1969: 196-234).28 
5. The Sukuma have become the largest and fastest growing ethnic group in 
Tanzania with about 5 million people, which is 20% of the total Tanzanian 
population. Geita and Sengerema Districts are said to have a 'high development 
potentiality'. This is not only due to the high population density and population 
growth, but also due to the relatively fertile soils and good climate. 
It is the Sengerema and Geita Districts (together with Kwimba District) that 
provide Mwanza town (500.000 inhabitants) with food. Investigations done under 
supervision of the National Mining Corporation proved that exploitation of gold 
in Geita District could be profitable. And there is still plenty land available in the 
forest reserves to feed cattle. 
The geographical context 
1. Geita Area borders on the Mwanza Gulf in the east, Shinyanga and Kahama 
District in the south, Biharamulo District in the west and Lake Victoria in the 
26 According to Hyden (1980: 59) Ihc Victoria Federation of Co-operative Unions became the 
largest co-operative organization on the continent of Africa. 
27 In 19S2 the population of Geita town was made up of 3.560 Africans, 136 Asians and 136 
Europeans (see Moffelt, 1958: 196). In 1957 out of an estimated total population of 270.000 
people in Geita Area there were 1.352 non-Africans: 252 European; 584 Indian; 34 Pakistani; 
1 Goan; 323 Arab; 102 Somali; 40 Coloured; 15 other (see Abrahams, 1967. 23). 
28 According to Maguire "the struggle in Geila became a symbol for the nationalist struggle 
everywhere in Tanganyika" (1969: 197; see also 221, 223, 229). 
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north. Geita District covers an area of 5.702 sq. km. and Sengerema District 3.335 
sq. km. 
2. Geita Area consists of wide, undulating plains, interrupted here and there by 
low ridges and mountain ranges of no great height. Characteristic of many parts 
of the area are the granite outcrops, which introduce some variation into the 
otherwise flat cultivation steppe. The average altitude is 1000 to 1300 m. above 
sea-level; Geita Hill is 1670 m. above sea-level. 
The climate of Geita Area is influenced by the proximity to Lake Victoria. 
Rainfall is greatest near the lake. The rains extend from October to the end of 
May, with a period of low rainfalls in February and March. The southern areas of 
В usan da, Msalala and Nyang' whale Division in Geita District and Nyanchenche 
Division in Sengerema District are very dry with little rainfall. 
The lake has a moderating effect on temperature and temperature ranges are not 
great. The mean maximum temperature during the cropping season is 25 to 30, 
the mean minimum temperature is 15 to 20 degrees Celsius. During the dry 
season the temperatures are a bit higher. 
The soils in the area can roughly be divided into three major types. First there are 
sandy, degraded and acid soils with a low nutrient content and waterholding 
capacity. This type of soil is widely spread in the formations of outstanding rocks 
and is used for the cultivation of cassava. Second, there are black clay soils with 
a high nutrient content and waterholding capacity, but imperfect drainage. These 
soils are found in extended plains and local depressions close to the lake and are 
mainly used for the cultivation of cotton. Third, there are loamy soils of a dark 
brown or reddish colour, with a high nutrient content and waterholding capacity. 
These soils are found in the highlands and are used for the cultivation of maize 
(see Malcolm, 1953: 4-5; Anthony and Uchendu, 1976: 2-3). 
3. In the field of natural resources, Geita Area has 11 Forest Reserves, 6 in 
Sengerema District and 5 in Geita District. The major mineral is gold, which is 
found in Geita District, mainly in the sections of Butundwe, Bukoli and Kharum-
wa. 
4. The main geographical problem is the drought in the southern part of the area. 
Also soil erosion is a danger for the fertility of the land, due to overgrazing of the 
land by cows and cutting of trees for firewood. That is why it is called a 'cultiva­
tion steppe'. This is also a by-product of the efforts of party and government 
since 1962 to make peasants live in villages (see Van Bergen, 1981: 14-20. 
Through the 'villagization policy' (ujamaa vijijini) the human and cattle popula­
tion was concentrated in fertile areas. Another problem is the pollution of water 
by the use of quicksilver to wash gold out of stones in the private mines. 
The economic context 
1. The main means of living in the area are peasant farming and cattle herding. 
The pattern of rainfall affects both the intensity and the spread of farming 
50 
activities. As soon as the first rains fall people start preparing their fields. The 
main food crops are maize and rice. When the first rains fail, land preparation and 
sowing are delayed and more emphasis is given to planting of famine reserve 
crops, such as cassava, sweet potatoes and sorghum. Other food crops are 
bananas, beans and groundnuts. The main cash crop is cotton, although many 
people grow more rice now to sell in the towns.29 Cultivation is mostly done by 
hand; the use of ox-drawn ploughs is rare. 
Traditionally the Sukuma are cattle owning people.30 Cattle have an economic 
role; they provide a means of storing wealth and are an investment to be sold, 
when there is an emergent need for cash or when there is a worthwhile opportun-
ity for selling. But cattle also have a social role as bride-price in marriage 
exchanges and a religious role as living shitongelejo (fetishes) in ancestor propiti-
ation. 
Since large parts of Geita and Sengerema District are situated along the shores of 
Lake Victoria, fishing is, besides farming and cattle herding, another source of 
income. But so far fishing is done only on very small scale. Geita and Sengerema 
District have large forest reserves. The Forest Department in both districts run tree 
nurseries in each division (tarafa). 
2. There are some small scale industries in the area. Most of these are run by 
individuals, some by villages or cooperatives, but the number of people who are 
employed in these small scale industries is very small. 
Gold mining is done in Geita District. The Geita Gold Mine was a leading 
producer until 1950. Later on, for several years, its financial results were not 
satisfactory compared to the costs of operating. The mine was then closed in 
196S. Southwest of Geita Town the Buckreef Gold Mine is still operating. About 
200 people are employed there by the National Mining Corporation. 
In other parts of the area gold mining is done on private basis." Since April 
1990 the gold can be sold at branches of the 'Bank of Tanzania', in order to 
reduce black market practices and the flight of capital. This has attracted many 
people from other parts of the country. A whole system has developed with agents 
and dealers, guards and diggers. The great number of people moving into the area, 
searching for gold, create various problems. On some spots the population 
increased with 40 till 50 thousand people, while health and sanitary facilities 
remained more or less the same. Drunkenness and prostitution, with a high risk of 
getting 'aids', are the order of the day. 
29 A test sample of 50 farmers in Kalebejo showed that the average area under cultivation was 4 
acres for cotton; 2 for maize; S for cassava; 1 for other crops (see Ntirukigwa, 1975: 36). 
30 The sample by Nlinikigwa (197S: 37) showed that 8 farmers possessed 50 to 100 head of 
cattle; 15 fanners possessed 20 to 49 head of cattle; 10 possessed up to 20 head of cattle; and 
10 possessed no cattle at all. Anthony and Uchendu (1976: 22) say that "cattle are owned by 
a minority of farmers". 
31 Well known spots are Nyarugusu, Mgusu, Nyamikonze, Lushimba, Namba Mbili, Namba Tatù. 
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3. There are quite a lot of people employed in service activities, the government 
being the main employer. In the government structure there are 2 districts, 12 
divisions, 47 sections and 269 villages in the area and these employ a good 
number of people in statai and parastatal institutions. 
There are 309 primary schools in the area with a total of 3033 teachers, 2 
secondary schools, 2 technical-secondary schools, 4 vocational training schools 
(domestic science and carpentry) and 2 development schools. There are 2 district 
hospitals, 11 rural health centres, 65 rural dispensaries and 56 maternal and child 
health clinics (figures from 1985). 
There are some small trading centres along the roads from Geita to Kahama 
(Bugogo, Kharumwa), and along the road from Mwanza to Biharamulo (Sengere-
ma, Kasamwa, Geita), with an increasing number of small shops, restaurants and 
guesthouses. The latter road is the main connection between the harbour of 
Mombasa (Kenya) and Rwanda and has become of great importance since 
Tanzania reopened its border with Kenya in 1983.32 
4. After the government decided to abolish all cooperative unions in 1975, the 
cotton production was supervised by the parastatal 'Tanzania Cotton Authority' 
(mamhka ya pamba), but since 1981 its functions have been taken over by the 
'Nyanza Co-operative Union', as a result of an 'Economic Recovery Programme' 
that started in May 1981. 
5. Tanzania being one of the 10 poorest countries in the world as regards the 
average income per head of the population, many people in Geita Area live under 
what can be called the subsistence minimum. The average yearly income is 
36.000 shillings (figure from 1991). The purchasing power of the people has 
dropped 60% since 1980.эз The decrease of agricultural production, both in the 
food and cash crop sector, is the main economic problem in the area. 
Reasons for the decrease of agricultural production are: the change of climate and 
the lack of rains during the past years; lack of fertilizers and insecticides and the 
lack of farming equipment. For cotton production it is said, that the soil became 
exhausted because too much fertilizer was used in the past. And through the 
villagization policy of the government, many people cultivated in a small area. 
But there are also other factors. There is a lack of a good infrastructure, such as 
roads, electricity and communication networks. The overall control of the Govern­
ment in the past has tempered the economic initiative of the ordinary people. The 
mismanagement of parastatal institutions has had the same result. Many people 
did not grow cotton anymore (they just grew food crops), because they were not 
32 The border was closed after the East African Community collapsed in 1977. 
33 See the article on "Growing unemployment" in Daily News, April 30, 1991. However, figures 
do not give an exact picture because of the 'second economy' in Tanzania. 
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paid, paid too late or too little. However, the situation is improving. A successful 
cotton fanner can earn more then 200.000 shillings a year now.34 
For businessmen the lack of capital for investment is the main problem.15 Since 
the beginning of the eighties, but especially after August 1986, when the Govern-
ment of Tanzania signed an agreement with the International Monetary Fund, 
renewed in November 1988, a liberalization process has taken place, by promoting 
a free market economy and reducing the role of the state (see Cheru, 1989:46-84). 
The political context 
1. Geita Area is a part of Mwanza Region and covers the Districts of Geita and 
Sengerema. Geita District is divided into 7 tarafa (divisions), 27 kata (wards) and 
154 tawi (branches). Sengerema District is divided into S tarafa, 20 kata and 115 
tawi. The smallest political unit is the nyumba kumi kumi (ten house cell). The 
function of these party organs is to supervise and control the implementation of 
the party's policy in the area.36 
The different ministries (wizard) and departments (idara) of the government are 
working at the level of the region (mkoa) and the districts (yvilaya). Their function 
is to implement the policy of the party in the area. 
In the legal system there are two District Courts, from which there is a right of 
appeal to the High Court, and several Primary Courts, from which appeal lies to 
the District Courts. Their function is to solve conflicts between individuals and 
between individuals and the state. 
At the regional level there is a Resident Magistrates' Court. Appeal from this 
court lies to the High Court and the same counts for the District Courts. There are 
similarities between the District Courts and the Court of the Resident Magistrate 
and sometimes the Resident Magistrate presides over cases in the capacity of 
District Magistrate. However there are also differences. The Resident Magistrates' 
Court is staffed by graduates who hold law degrees and hear cases that cannot be 
heard by the District Magistrates. 
2. The party has leaders at the different levels. At the level of the cell there is a 
cell leader (balozï), at the levels of the branches, wards, divisions and districts 
there is a chairperson (mwenye kiti) and a secretary (katibu). Their function is to 
see that the policy of the party is worked out efficiently. This function is derived 
from the CCM Constitution. 
34 See the article "Ups and downs of cotton industry" in Daily News, August 31, 1988. 
35 In April 1987 I got a letter of the managing director of the "Lake Wood Industries Co-operative 
Society" in Geita in which he applied for a lorry, electrical saw mills and other tools. 
36 The Tanganyika African National Union (created in 19S4) became the major force leading to 
independence in 1961. In 1977 it fused with the Afro-Shirazi Party of Zanzibar, with which the 
former Tanganyika formed a United Republic in 1964, to become the CCM or Chama Cha 
Mapinduzi (Party of the Revolution). By constitution this was the only party of the United 
Republic of Tanzania until 1992. 
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The representatives of the government are the Regional Commissioner and the 
District Commissioner. Their function is to co-ordinate the various ministries and 
departments of the government in the area. These are government functions and 
are derived from the United Republic Constitution and other laws. 
The District Courts are presided over by Resident or District Magistrates, and the 
Primary Courts are presided over by Primary Court Magistrates. Their jurisdiction 
is limited, as is explained above. 
3. There are however informal political institutions and leaders. Nowadays the 
chiefdom and the chief have no political power, but in some cases their power has 
been taken over by waganga wa kinyeji Gocal healers). For example, the villagiza-
tion policy of the Party was resisted by people along the road from Sengerema to 
Kamanga often through the suggestion of local healers.37 
Also the people's defence committees (sungusungu), which were founded sponta-
neously because the police did not work properly, sometimes work as political 
pressure groups. Many party and government officials fear the leaders of the 
sungusungu (see Abrahams, 1989). 
4. The political objectives are independency (uhuru), socialism (ujamaa), self-
reliance (ujitegemea) and development (maendeleo), which are formulated in the 
Arusha Declaration of 1967. There has been, however, a political reform since the 
step back of Julius Nyerere as president of the republic in November 1985 and as 
chairman of the Party in November 1990. 
The clearest example is the agreement with the International Monetary Fund and 
the liberalization process, mentioned above. But there are also changes in the 
conditions for Party-membership. In February 1991 the National Executive 
Committee has given party-members the right of acquiring shares in private 
companies, drawing more than one salary and renting houses.38 
This seems to be a swing away from rigid socialism. But the leaders of the party 
say that it is just a new strategy to reach the objectives of the Arusha Declaration. 
The party is not abandoning socialism, but just trying to make the system more 
efficient.39 However, many people do not trust the leaders of the party anymore. 
They are suspected to act on behalf of their own interests only.40 
37 See Pambe, 1980:24; for the people's attitude towards villagization also Ntirukigwa, 1975:39-40. 
38 See the article "Members can have shares in prívate firms" in the Sunday News, February 17, 
1991. 
39 See for example the article "Ujamaa is not dying, says Kawawa" in the Daily News, March 2, 
1991. 
40 See the article "Reforms will benefit only well to do Tanzanians" in the Daily News, March 8, 
1991. 
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S. The main political problem is the centralization of political power towards the 
party and accordingly the indifferentism or mistrust of the ordinary people as 
regards party policies. The gap between the political leaders and the ordinary 
people is becoming wider and wider (sec Boivin, 1982: 14-16). 
Sometimes the ordinary people feel a real oppression by the party. As in the case 
of the villagization policy in the seventies, the guidelines for food and cash crop 
production were pushed with power until recently and the ordinary people were 
really afraid of sanctions. Another example is the abrupt declaration that the 100 
shilling note would be taken out of circulation, before the ordinary people could 
know this or even reach a bank to change them for new ones. 
Furthermore there are the corruption, embezzlement, bribery and other forms of 
injustice within the party itself. Many government or party leaders make use of 
their knowledge and power to get some personal profit (see Mosha, 1991). A lot 
of money, which is meant for public services such as roads, health care, educa-
tion, water or electricity, just disappears and many consumer goods such as sugar, 
soap, cement, iron sheets, medicines or petrol never reach the places where they 
belong. 
The government cultivates goodwill among the people by regular campaigns 
against corruption and embezzlement, such as the one by Edward Sokoine in 1983 
(he died in 1984 in a car accident; some say that he was murdered) and the one 
by Augustine Mrema since 1990. In 1990 a public discussion was inaugurated by 
a special party-commission on the introduction of a multi-party system in 
Tanzania.41 
The societal context 
1. There are about 7S0.000 people in the area, 310.000 in Sengerema District and 
440.000 in Geita District. The population growth rate is 3,6% in both districts 
(figures from the 1988 census). 
The most important minority groups are Arabs and Europeans. Most Arabs are 
businessmen and live in towns. Most Europeans work for the Catholic and 
Protestant churches or for statai and parastatal institutions. Arabs and Europeans 
belong to the well-to-do. Indians withdrew from Geita Area when cotton produc-
tion was taken over by co-operative unions in the fifties. Many Indians moved to 
Mwanza town where they operate shops. In general the Sukuma are very tolerant 
towards 'strangers' (wageni). 
2. Both districts have mainly a rural society. About 20% of the population lives 
in urban areas, Bukoli with about 61.000 people, Sengerema with about 31.500 
41 In a special national assembly of the party in February 1992 the multi-party system was 
accepted. New parties can be registered provided that they are not directed to the interests of 
a specific ethnic group, religion or region. Election campaigns may not cause conflicts between 
religions (in particular Christianity and Islam) and may not endanger the union between the 
mainland and the islands. Elections will be in 1995. 
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people, Geita with about 25.000 people, Kasamwa with about 18.000 people and 
Khammwa with about 12.500 people (figures from the 1988 census). 
The average homestead (Jkaya) in the rural area consists of two or three huts, 
kitchen and stabling accommodation for small live stock. Often the nuclear family 
is still included in a wider circle of relatives (jamaa). Their hamlet (mji) com-
prises a father with his sons and their children, his brothers with their sons and 
children. Usually a daughter's husband is forced to live with his in-laws until the 
bride-price has been paid. 
The single hut is a new phenomenon. Its inhabitants are as a rule young families 
which have just set up their own homes, old people whose children have left 
home or unmarried mothers with one or more children. In towns the independent 
nuclear family is coming more and more in favour. 
3. The Sukuma society has a highly developed system of small social organiz-
ations, such as the civil associations, the religious associations and the voluntary 
associations, such as secret societies and dance societies. Some associations are 
disappearing or their functions are taken over by new social groups, but others 
remain popular, particularly the associations of the youth, the older men and the 
married women, to which one belongs in addition to being a member of a family. 
4. Much of the social life is lived among the members of the same sex: men 
among men and women among women. Men and women hardly ever walk 
together; nor do they eat together. Usually a man refers to his wife as the mother 
of his children. 
Very often marriage is a contract between families, rather than based on the 
mutual love of the partners. The contract is established by the bride-price, which 
gets more and more an economic meaning. For the partners, their own family is 
very often more important than their wife or husband. 
5. A rather new phenomenon in Sukuma society is the sungusungu or people's 
defence committees. The first one started in Kahama in 1982. Originally they 
were founded for the protection of the cows, but nowadays they are active in 
almost all sectors of social life. Their main task is to keep peace (usalama, that 
is why they are called wasalama as well) in their society, since the police is not 
able to fulfil their task. At first they were feared by the government and party, but 
now they are accepted and hailed.42 Some are doing a good job while others 
make abuse of their power (see Abrahams, 1987). 
6. Through the trade liberalization the gap between the rich and the poor, which 
had been reduced in Tanzania since independence,43 is becoming wider and 
42 See the Daily News of December 30, 1986: "Sungusungu" brings peace to Geita. 
43 The ratio of income disparities was reduced from 27:1 at independence to 9:1 today. See 
Cheru, 1989: 46. 
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wider. Competition is a danger for solidarity and makes people look for personal 
profit only. Egoism is said to have increased among the people. 
Furthermore there is a social disorientation, because the society is changing very 
fast. Many people are confused by the development from extended family to 
nuclear family, the changes in the marriage-structure and the role pattern of men 
and women. Many young girls get pregnant without marriage. 
About 50% of the Sukuma society is under IS years of age. The greater part of 
the youth gets primary education, but the number of primary school leavers that 
can go over to post-primary education is very low (less than 10%). This is very 
frustrating, because after 7 years of education youths have high expectations but 
most of them are "damned to return to the fields", as one informant said. 
The women are second rate citizens in the Sukuma society, although most of the 
work is done by women: fetching water, cutting firewood, cooking, looking after 
the children, working at the field and selling agricultural products on the market. 
Last but not least: bearing children, which is the most time consuming job of all 
(see Swantz, 1969: 48-57). 
The cultural context 
1. The Sukuma represent the main ethnic group in the area. Zinza, Jita and 
Kerewe are living in the coastal area of Lake Victoria, Sumbwa, Ha, Rongo and 
Subi in the South. There are other ethnic groups, especially in the towns of Geita 
and Sengerema, such as Chagga, Haya and Nyamwezi. They are mainly involved 
in commercial enterprise or are employed in the statai and parastatal organiz-
ations. 
2. The Sukuma are said to be a conservative people, slow to see the need for 
change and even slower to act (see Tanner, 1967: 59J.44 However, the Sukuma 
did change considerably (e.g. house-building, eating, clothing, social conduct), 
even in their inconsequential beliefs (beliefs that do not affect the cultural 
meaning-system, if changed). It can often be observed how easily the Sukuma 
adjust to new situations. 
It is likely that in the immigrant areas, like Geita Area, the readiness to accept 
change is greater than in Sukumaland proper. Those who left their elders and 
traditional surroundings came from the younger age groups and the external 
ecological pressures in the immigrant areas have contributed to dispel their 
apathy. Moreover, the production of more and better cotton, which was the main 
reason for moving to Geita Area, has given them an economic security which is 
the necessary background for change. 
Another important feature of the Sukuma people is the value set upon freedom 
and independence (see Malcolm, 1953: 44). This can be seen in their history, 
family structure, and - as I shall show later - in their religious attitudes. 
44 The following characteristics are not only typical of the Sukuma. Many of these will be found 
in other Bantu cultures. This subsection gives a descriptive, not a comparative investigation. 
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The Sukuma are a gentle people (wapole) who have a natural dignity in their 
community life and rarely speak out what is in their minds. They do not show 
anger and irritation easily. If they do not agree with someone else's suggestions, 
they will say "yes" but go their own way. That is why some speak of a "Sukuma 
yes", when one says "yes" but means "no". 
3. While the government offers education because it is 'good' to be educated, the 
Sukuma take education in order to get material benefit. However, the ordinary Suku­
ma do not see much profit in education for their mainly agricultural life, because 
herding cows or selling chewing-gum and cigarettes in the market-places is seen 
as more profitable. As peasant farmers the Sukuma have a very pragmatic attitude. 
The Sukuma value good health very much but they suffer from many diseases 
due to a lack of health facilities and to their poor living conditions. Common 
diseases are malaria, blood diseases, worm infections, respiratory tract infections, 
skin diseases, diarrhoeal diseases and sexually transmitted diseases, especially 
'aids' (see Lousberg, 1988b: 18). 
4. The Sukuma have an easy way of living: be happy now; do not worry about 
tomorrow, although the /α-tense in their language shows a future perspective. 
Their understanding of time is very flexible and their concept of distance is 
relative. You must not be surprised when you have to wait for another two or 
three hours, when you are told that the bus will leave sasa hivi (just now). When 
you are invited to their house and they say that it is karibu sana (very near), you 
might have to walk for an hour or more. For them waiting and walking are also 
ways of establishing social relationships. 
In moral life interdependence is a basic value. Mutual give-and-take is a continu­
um in which people are bound together by debts and demands. The msaada wa 
kindugu (help between family members) and the custom of kubililisa ng'ombe (to 
put cows at another person's place) are important. They are also their sickness 
and old age insurance, which confirms their future perspective. Isolation out of the 
community is the worst thing that can happen to a person and is sometimes used 
as a punishment by the sungusungu (people's defence committees). 
The Sukuma invest in social relationships, rather than in material things, and they 
take pleasure in social gatherings and groups (e.g. feasts, associations). However, 
in situations of distress and scarcity they tend to see charity as something that can 
only be directed at blood relatives and then they tend to be very individualistic 
(see Ntirukigwa, 1975: 41). 
5. The Sukuma have a few stereotyped designs on their baskets (interwoven 
checks or stripes) and earthenware pots (engraved stripes and rectangles). Few 
Sukuma decorate their houses (black and white squares or triangulars). There are 
no clay models used in their religious rituals or in the equipment of the local 
healers, and they are not common in children's games. 
The art form which attract the Sukuma is the use of their language in its full 
complexity. The Sukuma like using loaded words meaning far more than their 
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translation would suggest, telling stones or using proverbs.45 Furthermore they 
have a great love of singing songs, accompanied by dromming and dancing. 
Dance is probably the purest and most perfect art form for the Sukuma, performed 
at almost every occasion. 
6. The main cultural problem is the tension between their own culture (kinyejt) 
and foreign cultures (kigeni) and the tension between their tradition (jadi) and 
modernism (kisasa). These tensions are found in all major fields of life (e.g. 
social conduct, agriculture, health care, religion). The old ways do not solve new 
problems, while new ways are still to be found. 
In the old culture there was a harmony within the family, the clan and the 
chiefdom, and life was certain and clear. There was no alternative to their existing 
way of life. Intercultural communication provides social, economic and religious 
alternatives and thus the possibility to choose. This causes a lot of confusion 
because the poles are ambiguous. While many Sukuma are attracted by Westerniz-
ation and modernization, they see at the same time the shortcomings of the 
'Western' and 'modem' culture and the values of their indigenous tradition. 
1.1.2 The middle circle 
The middle circle provides the data which constitute the religious background of 
the communication process. Rather than dealing with Sukuma Indigenous Relig-
ion, Islam and Christianity as separate entities, I shall deal with religious phenom-
ena as I observed them in the field (see the questionnaire for observation in 
appendix 2). That is why some repetitions will appear in my description of the 
middle circle. In everyday life the different religious traditions with their beliefs 
and practices are not distinct realities but are very much interrelated. You cannot 
pigeon-hole them. 
I use the term African (or Sukuma) Indigenous Religion, or simply African 
(Sukuma) religion, to indicate that Islam and Christianity remain more or less 
alien religions in Sukumaland. The term African (Sukuma) Traditional Religion 
is inadequate for various reasons. First, the adjective 'traditional' is often associ-
ated with 'primitive' or 'backward'. Second, the adjective 'traditional' suggests 
that African religion is static while in reality it is highly dynamic (see Ranger, 
1978: 490-491). 
Membership and organization 
1. Most people in Geita Area (about 85%) are adherents of the Sukuma Indigen-
ous Religion. About 10% of the people are Catholics, about 3% are Protestants, 
about 2% are Muslims. So far there are only a few African Independent Churches, 
but there are many Pentecostal Churches in Geita Area. Their adherents, however, 
45 The Sukuma Research Committee has collected more than 3 thousand Sukuma proverbs and 
riddles (see Healey, 1986). 
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are not many and very often they belong to one of the other churches as well. 
This makes it difficult to give exact numbers.46 
The Catholic Church is the largest Christian denomination in the area and has 
about 75.000 members.47 The Protestant Churches in the area are the African 
Inland Church, the Seventh Day Adventist Church, the Anglican Church and the 
Lutheran Church and have all together about 22.500 members.48 
Most of about 15.000 Muslims in Geita are wasuni (adherents of the Suna Islam), 
who have - according to them - the real belief, which means that they live as the 
Prophet himself. Washiiti (adherents of the Shi'a Islam) are found among Indians. 
They are followers of AH. However, they left Geita Area for Mwanza town after 
cotton industry was taken over by co-operatives.4' 
There are some African Independent Churches in Geita Area, such as the "Last 
Church of God", which was founded in 1925 by Jordan Msumbwa in Malawi;30 
the "Church of Witnesses of Christ" which was founded in 1974 by Samwel 
Bugal in Kasamwa; and the "Immanuel Church of Africa" which was founded in 
1987 by Thomas Sheila in Geita. The last two churches are real 'local' churches, 
in the sense that they originate from Geita area.91 
The constitution of the "Immanuel Church of Africa" starts as follows: "We 
decided to start an African church which will make free the faithful of this 
church". Its founder-bishop explained that the "Immanual Church of Africa" was 
founded in order that its faithful would live in freedom in accordance with the 
African customs. Within the Catholic Church the faithful are forced to live in a 
hypocritical way, for example with respect to marriage, which is the main concern 
of the "Immanual Church of Africa". The Catholic church cannot forbid what the 
46 One can divide Ihe 'Protestants' into 'Ecumenicals' and 'Evangelicals'. One criterion Гот 
distinguishing them is that 'Ecumenicals' follow the guidelines of the World Council of 
Churches and 'Evangelicals' do not. In Tanzania both the 'Seventh Day Adventist Church' and 
'Assemblies of God' are not members but consultants of the Christian Council of Tanzania. 
47 In 1968 8,9% of the population within the territory of Mwanza diocese was Catholic; in 
Shinyanga this was 3,6% (average for Sukumaland of 6,25%). In 1988 these numbers were 
12,1% for Mwanza diocese, 10,1% for Geita Diocese (which was separated from Mwanza in 
198S) and 6Д% for Shinyanga Diocese (an average for Sukumaland of 9,4%). See the 
"Catholic Directory of Eastern Africa 1968-1969" and the "Catholic Directory of Tanzania 
1988". 
48 For a general survey of the Christian Churches see: Westerlund, 1980: 49-56, and Van Bergen, 
1981: 30-38. Sahlberg categorizes the African Inland Church and the Seventh Day Adventist 
Church under first 'American' missions (1986: 94-96). 
49 For a general survey of Islam in Tanzania see: Westerlund, 1980: 41-49, and Van Bergen, 
1981: 25-27. See for Ihe contents of the beliefs: Kateregga and Shenk, 1980. 
50 For more information about the "Last Church" see: Ranger, 1974: 20-22, and Sahlberg, 1986: 
147-148. 
51 Copies of their constitutions (in Swahili) are in the possession of the present author. 
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government allows (polygamy).52 The main concern of the 'Church of Witnesses 
of Christ' seems healing. 
More widespread are the Pentecostal Churches (walokole), such as the "Pente-
costal Assemblies of God" and the 'Tanzania Assemblies of God", which have 
the same doctrines but a different origin.33 Their main points are evangelical 
preaching, healing of the sick and freeing from evil spirits. Everywhere posters 
can be seen on walls, as the one I saw in Geita which read: 
"Come and listen to the servant of God, Rev. E. B.N. Kabwika, bringing the 
news 
"about Jesus of Nazareth and how God poured out on him the Holy Spirit and 
power. He went everywhere, doing good and healing all who were under the 
power of the Devil, for God was with Him" (Acts 10, 34).54 
Bring all the sick who are possessed by evil spirits. The servant of God, Rev. 
E. B. N. Kabwika shall pray for them. 
Place: Primary School Kalangalala Geita. 
Date: 20-28 December 1986 4 o'clock p.m. 
A Catholic analogue is the so called dini ya /caratasi (religion of the papers). This 
'religion' is based on apparitions of Mary in Mwanza Town in October and 
November 1986. The Blessed Virgin is said to have asked a girl who was cripple 
to bring her some water. The girl answered that she could not walk. But the 
Blessed Virgin insisted that she should try. The girl fetched a glass of water and 
from that day on she was cured.33 
The Blessed Virgin is said to have blessed the glass of water and to have ordered 
that the water should be mixed with other water and given to the faithful. They 
could drink it or pour it out over their bodies to obtain grace and healing, or to be 
converted. The water could be mixed with sand taken from the place where the 
Blessed Virgin is said to have stood. 
From that day on people have come there to fetch water and take sand for 
themselves or for others. They use the water and the sand to be protected against 
evil and get cured. This practice has spread all over Sukumaland. In Geita 
52 The first Independent Church in Sukumaland was the Dini ya Mininga (religion of Mininga), 
founded in 1924 at Nassa. It reacted against the take-over of stations of the (Anglican) Church 
Missionary Society by the (Baptist) African Inland Mission. Its major concern was polygamy. 
See Ranger, 1974: 22-25. 
53 For more information about Pentecostalism in Tanzania see: Sahlberg, 1986: 175-178. 
54 The scripture text is not Acts 10, 34 but Acts 10, 38. 
55 See: The Seer of Mwanza Agnes Nyamburi, 1987; All Africa Press Service, 1987a; Wijsen, 
1988. 
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Diocese the dirti ya ¡caratasi is active mainly in the parishes of Sengercma and 
Kalebejo. 
I visited the place and the girl several times, the last time in October 1989. At 
that time the girl lived in a nearby sisters' convent. She still got messages from 
the Blessed Virgin. Every day there was a prayer and healing service at the place 
where the apparitions occurred in October 1986. 
The name dim ya /caratasi refers to the great amount of papers that is spread by 
the United Prayer Groups of Mwanza which are inspired by these apparitions and 
follow the directives given in them. These papers contain the messages of Mary 
to the seer of Mwanza and to other seers in the world, for example to the Austra-
lian seer 'Little Pebble'. 
2. Since the Sukuma Indigenous Religion is closely linked with the fertility of 
land and cows, its adherents are mainly those who are involved directly in 
agriculture and who are living in the villages. The number of adherents of the 
African Indigenous Religion is higher among the Sukuma ethnic group than 
among other ethnic groups, such as the Chagga or the Haya, among which there 
has been a massive movement into Christianity. 
There are small Muslim communities in the townships and the trading centres, 
based on Arab and Swahili traders. The Sukuma who were porters of goods in the 
Arab caravans were known to be porters of some of their ideas and practices, 
including new forms of spirit possession,56 but the number of Sukuma converts 
to Islam is very small. 
Those who are least involved in the fertility of land and cows, such as the young, 
the old, businessmen and those who are employed in public institutions are 
Christians. The Protestant Churches are more concentrated in the townships; the 
Catholic Church has outstations in almost all villages in Gei ta Area. 
3. The Sukuma Indigenous Religion has no formal organization and there are no 
strict dogmas or formulas.37 There are, however, secret societies. Their principal 
aim is that of socializing the behaviour towards the meta-empirical realities. Some 
are devoted to ancestor worship, but their number is declining. Others bear an 
anti-witchcraft character. They are still very strong. Witchcraft plays an important 
role in Sukuma society. 
The Roman Catholic Church in Geita Area is organized as the Diocese of Geita, 
which has 8 parishes. Each parish has a number of sub-parishes (all together 43), 
which are administrative units. A distinctive feature of the Catholic Church is the 
highly developed system of (315) outstations (vigango) in the villages. 
The names of the parishes and the numbers of subparishes (s.p.) and outstations 
(o.s.) are as follows: Geita: 6 s.p., 75 O.S.; Nyarubele: 6 s.p., 72 o.s.; Sengerema: 
56 See Ranger, 1969: 167-168, and Pambe, 1978: 360. 
57 Sukuma Indigenous Religion belongs to the group of religions generally characterized as 
'religions without scripture'. 
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7 s.p., 37 O.S.; Nyantakubwa: 4 s.p., 20 o.s.; Kalebejo: 6 s.p., 50 o.s.; Kome: 2 
s.p., 8 o.s.; Nzera: 8 s.p., 35 o.s.; Mwangika: 4 s.p., 18 o.s. The numbers are of 
1986. At that time Mwangika and Nzera parish (founded in 1988) were still one, 
but Nzera was counted as a separate centre. 
Normally every outstation is visited by a priest at least once in one or two months 
for confessions and eucharist. On other Sundays there is a prayer service, led by 
the catechist. The catechists lead also funeral services and give religious instruc-
tions. On special occasions, such as a church marriage, there is also a eucharist in 
the outstation. Confirmations are done once a year by the bishop or the vicar 
general, at parish or subparish level. Baptisms are done in the Easter season, when 
the priests try to visit at least all the subparishes. 
People who want to be baptized will be watakaji (followers) for six months. After 
this period they will follow instructions for wanafunzi (postulants) for one year. 
After six months and at the end of the year they have to follow a course of two 
weeks at the parish centre, conducted by the parish catechist. After this first year 
they will follow instructions for the wakatekumeni (catechumens) again for one 
year. After six months there is a course of three weeks and at the end of the year 
there is a course of four weeks, conducted by the parish catechist. After complet-
ing this procedure they will be wateuliwa (elects) for four weeks. This is the rule 
for children; for infants and elders the rules are less strict. 
Geita Diocese is linked up with the Tanzania Episcopal Conference' (TEC), 
which is a member of the 'Association of Member Episcopal Conferences in 
Eastern Africa' (AMECEA) and through this with the 'Symposium of the Episco-
pal Conferences of Africa and Madagascar' (SECAM), based in Accra, Ghana. 
There are now Protestant Churches in most of the larger townships, but they are 
small in number and they have only few churches. The African Inland Church has 
a larger spread of churches and hospitals, but it has not the system of outstations. 
The Protestant Churches are linked up with the Christian Council of Tanzania 
(CCT) and through this with the All Africa Conference of Churches (AACC), 
based in Nairobi, Kenya.58 
The Muslims have no official organization comparable to the Christian Churches 
to which one has to adhere, and there is nobody to tell them that they are erring. 
The 'National Muslim Council of Tanzania' (BAKWATA), which is the official 
representative of the Muslims for the government, as the TEC and CCT are for 
the Catholic and Protestant churches respectively, follows the structure of the 
party. 
4. There are no official leaders in the Sukuma Indigenous Religion. Formerly the 
chief was a symbol of unity between man and the universe. After the abolishment 
of the chiefs in 1963 their symbolic function has been taken over by the waganga 
58 The Evangelical Churches are linked with the 'Association of Evangelicals of Africa and 
Madagascar' (AEAM). There also exists an Organization of African Independent Churches 
(OAIC). Both the AEAM and the OAIC are based in Nairobi, Kenya. 
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(healers). However, they do not form a priestly caste. Anyone wishing to become 
a local healer attaches himself as a pupil to a practicing healer and learns by 
participation. 
The religious leader of the Muslims is the shehe (sheik), that is the leader of the 
walimu (teachers), not to be confused with the imamu (imam), who conducts the 
prayers. The shehe get some formal training, but they have no official authority. 
If someone is taught by a certain mwalimu (teacher), others can say that he or she 
is not a good or real Muslim. Every Muslim can serve as a imamu although some 
mosques have a permanent one. 
The religious leaders in the Catholic Church are the bishop, who resides in Geita 
town, and his 17 priests (10 expatriates). Furthermore there are 37 sisters (10 
expatriates) and 1 expatriate brother in the diocese.59 In every outstation there is 
a catechist and an assistant-catechist. The religious leaders in the protestant 
churches are the wachungaji (pastors). The Lutheran, Anglican and African Inland 
Church have bishops, who reside in Mwanza town. 
In 1968 the Catholic diocese of Mwanza had 31 diocesan and 63 expatriate 
priests. By 1988 the dioceses of Mwanza and Geita, which was separated from 
Mwanza in 1985, together had 44 diocesan and 32 expatriate priests. In Shinyanga 
there were 3 diocesan and 44 expatriate priests in 1968 which number had been 
reduced to 12 diocesan and 17 expatriate priests by 1988.60 
History and change 
1. Just as all the former chiefdoms and their people had their own origin, so had 
their beliefs and practices, and it is difficult to trace these origins, due to lack of 
written documents. Informants who can give information are small in number. 
Islam was brought to Sukumaland by Arabs and Swahili, who penetrated Sukuma· 
land for trading purposes in the middle of last century.61 They settled down in 
the resting places along the caravan routes from the lake shore (Kayenze) to the 
coast via Tabora and to Uganda via Karagwe. 
Missionaries of the Church Missionary Society, who founded the Church of 
Central Tanganyika (Anglican Church), reached the lake shore (Kayenze) in 1877, 
on their way to Uganda. They founded missions in Buzilima in 1882 (in 1887 
removed to Usambilo), which is in Geita Area,62 and in 1888 at Nassa. 
59 Numbers from 1990 (see Diocese of Geita, 1991). Numbers have been fluctuating since the 
beginning in 1985. 
60 Also other numbers show a decline of church personnel. In 1968 Mwanza diocese had 86 
expatriate sisters, 36 Tanzanian sisters, 24 expatriate brothers, S12 catechists and 31 lay 
missionaries. In 1988 Mwanza and Geita diocese together had 119 Tanzanian Sisters, 13 
expatriate sisters, 11 expatriate brothers, 2 Tanzanian brothers, 615 catechists and 7 lay 
missionaries. Figures from 'Catholic Directory of Eastern Africa 1968-1969' and 'Catholic 
Directory of Tanzania 1988'. 
61 See the historical note in section 1.1.1. 
62 At Kabiga there are still the graves of the first missionaries with the text quoted in section 
1.1.1. 
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Missionaries of the Society of Missionaries of Africa (White Fathers) reached the 
lake shore (Kayenze) in 1878 (see Nolan, 1978: 12), also on their way to 
Uganda.63 The first Catholic mission in the area was founded in Bukumbi in 
1883, followed by Ushirombo in 1891 (among the Wasumbwa), Kagunguli in 
1895 on Ukerewe Island (among the Wakerewe), Kome in 1900 on Kome Island 
(among the Wazinza), Mwanza in 1907, Murutungulu in 1909 (among the 
Wakerewe), Nyegezi in 1911 and Buhingo in 1923.6* 
They were followed in the beginning of this century by missionaries of the 
African Inland Mission, who founded the African Inland Church, and the Seventh 
Day Adventist Church. In 1946 the Catholic Foreign Mission Society of America 
(Maryknoll Missionaries) took over from the White Fathers in the present-day 
dioceses of Shinyanga and Musoma. 
2. Sukuma converts to Islam have been few. Besides the fact that the Arab 
involvement in slave trade hindered conversions rather than encouraged them, the 
Muslim traders faced across the ocean to Arabia, Persia and India, from where 
they came. Moreover, they did not make any direct missionary work and they 
were only town and settlement centred. 
The Protestant missionaries also concentrated on the townships. Moreover, the 
success of the Protestant churches was limited due to their difficult laws in which 
drinking, smoking and dancing were banned as direct evil and to their restriction 
to two sacraments (baptism and eucharist) only. The converts were isolated in 
mission plots and they were not allowed to participate in the Sukuma societies, 
nor to marry adherents of other religions. 
The Catholic missionaries were not successful either and there has been no 
massive movement into the Catholic Church in Sukumaland as there has been in 
Bukoba (40% of the Haya are Catholic, 69% are Christian) and in Moshi (53% of 
the Chagga are Catholic, 72% are Christian). 
As I shall show later in greater detail (4.1.), the system of outstations in the 
Catholic Church did not start right from the beginning in Sukumaland. It devel-
oped gradually with the wider spread of catechists. However, this was against the 
original White Fathers' mission method. Like the Holy Ghost Fathers the White 
Fathers wanted to convert Africa through Africans. But unlike the Holy Ghost 
Fathers, who focussed on the masses, the White Fathers focussed on the elites. 
They tried to convert the chiefs and hoped that the masses would follow. In this 
method there was no place for catechists. 
63 It is important to note that both the Church Missionary Society and the Society of Missionaries 
of Africa were on their way to Uganda. Present day Tanzania was an intermediate country. See 
Sahlberg, 1986: 44, 53. 
64 Catholic mission in Geita Area has been undertaken from Bukumbi, Ushirombo and later 
Buhingo mission, before the first mission on the mainland was established in Nyantakubwa in 
1939. Kome mission has been there since 1900 but was restricted to the 'Wazinza'. See further 
paragraph 4.1. 
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When this method failed, the White Fathers started to buy slaves and to found 
Christian villages. The missions themselves became the focus on which all the 
activities converged. Catechumens lived close to the mission and unlike the Holy 
Ghost Fathers, who moved out of their mission in Bagamoyo already in 1877, the 
White Fathers made no attempt to occupy the countryside. This tendency was 
strengthened by the White Fathers' policy to live in communities of three fathers. 
Again there was little need for catechists. 
This, however, changed. Confronted with growing numbers of converts and more 
activities to be done and seeing the success in other areas, the White Fathers 
started to train catechists. At first they did not live in villages away from the 
mission but went in pairs to visit them and give instructions. Later catechists were 
installed in villages in the dry season at a distance from the mission up to an 
eight hours' walk. In the beginning of this century, they started to live there 
permanently and more and more outstations were established, for example in 
Tabora (see Nolan, 1971). 
In Sukumaland, however, this development came rather late, partly because it was 
only a transition area for the mission to Uganda, partly because Mgr. Hirth, who 
was the Apostolic Vicar of South Nyanza from 1890 till 1912 was not convinced 
of the necessity of catechists (see Hertlein, 1976: 120-122). At the outbreak of the 
First World War very little of a permanent presence appeared to have been 
achieved and the southern part of Sukumaland was still untouched by Catholic 
missionaries (see Nolan, 1978: 52-53). 
3. The Arab and Swahili traders have affected the socio-religious life of the 
Sukuma by means of the Swahili language, which developed through trade 
contacts and inter-marriage between Bantu people and Arabs.65 The Swahili 
language contains many Islamic ideas. For this reason many Christians refused to 
speak Swahili. Moreover they introduced some ritual techniques, taken over by 
secret societies, including new spirit possession cults.66 
The Christian missionaries have influenced many changes in the African Indigen-
ous Religion. Their attack on the ancestor-cult has contributed to the fact that the 
ancestors nowadays are more feared than loved and has stimulated the more secret 
and private character of indigenous rituals.67 The Christian explanation for 
misfortune and disease, that it is God's will (Shauri la Mungu), has contributed 
to a more fatalistic faith,68 while in the Sukuma tradition it has always been 
natural to seek for a cause with great persistence regardless of the cost (see 
Tanner, 1967: 107). Other changes were more side-effects of the missionary work. 
63 Swahili was imposed as national language by the German colonial administration. 
66 See for the Muslim influence Pambe, 1978: 360-363. 
67 The first missionaries translated masamva (Sukuma for ancestor spirits) with mashelani 
(Swahili for evil spirits). 
68 This fatalism was not so much caused by Islam. The influence of Islam remained too general, 
for reasons given above. For the Christian influence, see: Pambe, 1978: 363-377. 
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Mission schools opened new sources of knowledge and mission hospitals offered 
an alternative for the waganga (healers). The new means of communication 
favoured the growth of a concept of a 'High God' with universal power. 
4. The Sukuma Indigenous Religion changes continually, even without demon-
strable influence of foreign religions. Since it has neither strict dogmas nor 
official leaders that could control its followers' adherence, indigenous religion is 
dynamic and pluriform. Unlike the 'book religions* it has no tendency to become 
rigid and it easily adapts itself to new situations. This is an important feature 
because of frequent migration. Concepts of God, for example, differ in southern 
and northern (near Lake Victoria) parts of Sukumaland. Myths slowly receive new 
versions and rituals change.69 
The Islam was the preferred faith under the German rule, since the Germans used 
literate coastal men, who were mostly Muslims, as subordinate administrators, 
called akida (see Austen, 1968: 66; Westerlund, 1980: 42).70 It is doubtful 
whether Islam has still this image. Although Muslims are allowed to have more 
wives, the dietary restrictions of meat and alcohol, and the insistence on circumci-
sion limit the attraction of the Sukuma. 
Under British rule the subordinate government posts were held by colonial civil 
servants who were usually Christians. From its initial appearance Christianity has 
been connected with technical, social and economic progress. It is often thought 
to give more status to the individual than the indigenous religion does (this 
applies also to Islam). This attitude is expressed in the phrase: "It is civilized to 
have a religion".71 
Beliefs and practices 
1. The Sukuma speak the same language and have an overall simular culture, but 
each chiefdom has a different history and origin outside Sukumaland, so there are 
variations from area to area. These differences in origin and the absence of written 
traditions have given their beliefs and practices wide variations. It is impossible 
to say that adherents of the Sukuma Indigenous Religion believe this or practice 
that. Only the broadest principles may be common to them as a whole. 
Adherents of the Sukuma Indigenous Religion believe that the human being 
survives the death of the body and that the spirits of the ancestors exist and affect 
their lives. Behind and above these ancestor spirits they recognize the existence 
of a Supreme Being, to whom they attribute a wide variety of power, under 
69 Pambe (1978: 358-360) seems to interpret this dynamism within indigenous religion negatively 
since he speaks of a 'degeneration' (358). 
70 Pambe (1978: 370) says that in Sukumaland the akida "were almost all Christians". This does 
not alter the picture. 
71 In absence of a word for religion in Sukuma language, the Sukuma religion is not always 
considered to be a ditti (religion). 
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various names. Furthermore the Sukuma have a firm belief in a nguvu ya ajabu 
(mysterious power) that can be manipulated in a positive or a negative way.72 
The belief of the Muslims may be summarized in the confession that there is only 
one God and that Muhammad is his prophet. Furthermore the Muslims believe that 
the Qur'an is the last and the highest revelation of God and that it has to be taken 
literally; that good and bad have been planned since eternity (predestination), and 
occur without the will of the believers; that people, however, have the responsibility 
to live good lives, which means living according to the Qur'an, and that they can 
fail to do so (sin); that God is judge and that the day of judgement is near. 
The belief of the Christians may be summarized in the belief in God, who has 
created everyone and everything, his Son, who has redeemed all people from their 
sins, and the Holy Spirit, who protects and leads people till the end of the world. 
The Catholic Church is very devotional and pious and it stresses the central 
authority in the Vatican. Priests and catechists stick closely to the teachings of the 
official church. 
The African Inland Church and the Seventh Day Adventist Church advocate a 
literal interpretation of the Bible. They interpret metaphorical statements in the 
scriptures as representing physical facts. Many Protestants take the doctrines of 
creation, heaven and hell to be the literal truth and Satan to be the cause of all 
evil in the world. 
2. The Sukuma Indigenous Religion is composed almost entirely of a direct ritual 
relationship with the spirits of their ancestors, to whom prayers are said and 
offerings are made. The Supreme Being is object of prayers and offerings through 
the mediumship of the ancestors, whose role is ambiguous.73 Misfortune and 
disease are caused by ancestors or witches, and this must be revealed by divina-
tion. The Sukuma protect themselves against witchcraft or evil spirits by using 
medicine and wearing amulets. 
The main practices of the Muslims are the confession of faith (shahada), the 
prayers, five times a day (salai), the tax and the alms (sakai), fasting during the 
month of Ramadhan (saumu) and a pilgrimage to Mecca (haji)· Polygamy is 
allowed, but they have dietary restrictions on meat and alcohol and they insist on 
circumcision and ceremonial cleaning according to specific rules (tahiri). 
The Catholic church is very sacramentalistic. Most of its activities are directed 
towards preparing for or ministering of the sacraments. The Catholics moreover 
72 This power is considered to be neither 'unnatural' nor 'abnormal'. Maybe 'miraculous power' 
would be a better translation. I chose for the adjective 'mysterious' to suggest a link with the 
mysterium tremendum et fascinons. The power is believed to come from the Supreme Being. 
73 Unlike to what I said before about the first missionaries* attack on the ancestor-cult, some 
anthropologists say that the ideas of the Supreme Being, the mediumship of and love for 
ancestors are not indigenous but introduced by missionaries who were interested in adaptation. 
However, in Sukumaland the adaptation approach was accepted too recently to have had much 
effect on indigenous beliefs and practices. 
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have a lot of non-sacramental rituals, such as the blessing of the seed or Holy 
Water, which are very popular among the ordinary people. 
The Protestant churches have only two sacraments: baptism and eucharist. Their 
stress is more on evangelical preaching. The African Inland Church and the 
Seventh Day Adventist Church require renouncement of drinking, smoking or 
dancing from its followers and suggest that it is un-Christian to participate in the 
political life of the country. 
3. The ceremonies and rituals of the Sukuma Indigenous Religion used to take 
place in the open, but now tend to be done out of sight. The adherents of the 
Sukuma Indigenous Religion have their ceremonies in the morning or in the 
evening, when the spirits are said to be near (they avoid the heat). 
The five prescribed hours of prayer (salat) of the Muslims are at the first signs of 
dawn (about 4 a.m..; at noon; in the afternoon, between 3.30 p.m. and 4.30 p.m.; 
at sunset; and before going to sleep, about 8 p.m. They can be said in public (in 
the mosque) or privately (at home or at work). The Muslims have a communal 
prayer on Friday at noon in the mosque. 
The Christians meet on Sunday. The Catholics will have Holy Mass in the parish 
or sub-parish, or have a prayer-service in their kigango (chapel). The same holds 
true for the Protestant churches, except for the Seventh Day Adventist Church, 
which has Saturday as its day of devotion. 
4. Among the converts to Islam or Christianity many beliefs and practices of the 
Sukuma Indigenous Religion persist, sometimes underneath the surface, sometimes 
in curious mixtures. The indigenous concept of the ancestor spirit is often confused 
with the Christian concepts of devil and angel; the Holy Mass is often seen as an 
indigenous sacrifice. Many Christians think that wearing a Christian medal or 
crucifix has the same meaning as the indigenous amulets, namely that they protect 
from evil spirits, and some Christians drink Holy Water as dawa (medicine). 
Indigenous beliefs and practices are even stronger among the Muslims, who have 
been more permissive to the indigenous religious culture and have no official 
organization. They put frankincense in the drinking-water to give protection 
against evil spirits and wear hirizi (amulets) with dawa (medicine) or Qur'an texts 
in order to obtain baraka (blessing). 
Although the CCM claims to be a-religious, it uses religion to foster national 
unity, by stressing Mungu (God) as Muumba (Creator) of all people. The national 
anthem Mungu ibariki Afrika (God bless Africa) consists of a prayer. One can 
observe this 'civil religion' in the newspaper (Daily News) and hear it on the 
radio (Radio Tanzania) almost every day (see Westerlund, 1980: 67-71).74 
74 See for example the commentary on the celebration of Muhammad's birthday (Maulidi day) in 
Daily News, November 5, 1987. It says that in Tanzania one uses religious occasions to 
strengthen the spirit of unity and cooperation among the people. 
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Religious expressions 
1. The most obvious material expressions of the Sukuma Indigenous Religion in 
everyday life are religious objects and articles, which are either worn on any part 
of the body or are kept at a safe place in the house. In addition to these religious 
objects and articles there are also shrines and small houses dedicated to the 
ancestors and used in propitiation rites. 
The material expressions of Islam are the mosques and the Qur'an Schools, which 
often can be distinguished through Arabic architecture, symbols and inscriptions. 
The Arab and Swahili men usually wear a kanzu, which is a long-sleeved gálico 
gown, and a kofia (cap) or kilemba (cloth worn as a wrapper) on the head. 
Sometimes they use prayer chains. 
The external appearance of the 'established' Catholic parish is a church, a hospital 
or dispensary, and a (now nationalized) primary school, together with the priest's 
house and (in the advanced parish) the sisters' convent. In the villages one will 
find a kigango (chapel) and maybe an office for the catechist and a room for the 
priest to sleep in when he is on safari (visiting outstations). The Catholics like to 
possess and wear rosaries, crucifixes and Christian medals. 
The other Christian denominations have churches in most of the larger townships. 
They may run a hoteli, a dispensary, a book- or other shop as well. Only the 
African Inland Church has a wider spread of churches and hospitals. 
2. The adherents of the Sukuma Indigenous Religion have various ceremonies and 
rituals, which are celebrated on special occasions, such as the twin ceremony, the 
preparation of the seeds for the coming year, the divination ceremony, the 
sacrifice for the ancestors and the ceremony for rain-making. 
The Muslims have five prescribed hours of prayer in public or privately everyday, 
and a communal prayer-service on Friday in the mosque at noon. Moreover they 
are not allowed to eat pork and drink beer and they insist on circumcision and 
ceremonial cleaning according to specific rules. They are, however, allowed to 
have more wives. 
For the Catholics the seven sacraments of the church are very important. They 
have also a lot of non-sacramental rituals such as blessings and processions. On 
Sunday they will celebrate Holy Mass or have a prayer-service. The Protestants 
have only two sacraments. They also have their services on Sunday, except the 
Seventh Day Adventist Church, which has its service on Saturday. The Protestants 
(except the Lutherans and Anglicans) are not allowed to drink, to smoke and to 
dance. 
3. The Sukuma Indigenous Religion has no written documents, but its beliefs are 
expressed in various myths, poems, proverbs, songs and prayers. They have no 
set-forms of prayer or prayer-formulas. Their prayers are not stylized but flow 
spontaneously from the innermost depths of the heart, expressing their own 
emotions and feelings. 
For the Muslims the Qur'an is the most important book, which is read in Arabic 
and interpreted literally. When the Qur'an does not explain the law clearly 
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enough, many Muslims follow the Sunna, which is a set of stories that are told 
about words and deeds of Muhammad. Other sources are the ijma (the unanimous 
doctrine and opinion of the recognized religious authorities; the third source of 
Muslim law) and the kiyas (reasoning by analogy; the fourth source of Muslim 
law). Furthermore their belief is expressed in the confession of faith and the daily 
prayers. 
The Bible is the basis of Christianity, but the Bible is not so important for the 
Catholics as it is for the Protestants. The number of Catholics that possess a Bible 
is very low. Some Catholics will bring a missal to church, and the Protestants a 
hymn book. Both Catholics and Protestants produce a lot of religious literature. 
4. The Sukuma have almost no religious art in material form. There are no clay 
models or wood carvings used in their rituals or in the equipment of the local 
healers. The symbolic expression which they prefer is the use of their language in 
its full complexity: stories, proverbs, myths, poems etc. Also singing, dancing and 
drumming may have religious meanings. 
The Muslims very often have Arabic symbols and decorations or Qur'anic 
inscriptions on their mosques and houses, but no pictures. Their kanzu may have 
lines of silk ornamental stitchwork, red or white, on the neck, wrists and front. 
Furthermore they have their own style of music on Arabic tunes. 
The Christians in Sukumaland have almost no religious art of their own. Among 
the Catholics pictures or statues of the Sacred Heart of Jesus, Holy Mary or other 
saints can be found, in old-fashioned European style. The Protestants make a great 
effort to produce church hymns, which are used by the Catholics as well. There 
are a few Sukuma-style song-books. 
Religion and community 
1. The Sukuma Indigenous Religion has been pushed out of the communal scene. 
The indigenous rituals and ceremonies used to be attended by as many family 
members as were able to join. But they have tended to become secretive and 
individual acts for retaining health and wealth, unassociated with commitments of 
the family and unwitnessed by the community (except for harms that affect every-
body, such as severe drought, for which a rain-making ritual is necessary). It is 
significant that if people get a higher position in public offices they often take a 
Christian or Muslim name, which does not mean that they practice that religion. 
The Muslims, though small in number, are very powerful and have a high public 
image, because very often they are the owners of trading centres and transport 
facilities. Some of their ideas and practices, for example the idea that there is only 
one God and the permission to have more wives, fit well into the Sukuma society, 
but not their restrictions on meat and alcohol and the insistence on circumcision. 
Obviously, the influence of Islam on Sukuma society has been and still is very 
small. 
The same holds true for Christianity. Those Christian norms, values and beliefs 
which correspond to the existing ones (such as the concept of God) were much 
more easily accepted than those that did not. As regards pre- and extra-marital 
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sexual relations, bride-price, polygamy, divorce, initiation into secret societies and 
the belief in witchcraft the Christian ideals have met with very limited success. 
2. The Indigenous Religion of the Sukuma was totally interwoven with their 
social and political life. Consequently they did not separate religion and society. 
It is significant that in Sukuma language no word for religion exists. The Swahili 
word dirti is borrowed from Arabic. 
The Islam, from the beginning, has been very permissive and does not demand 
the convert to abandon his religious beliefs and practices, provided the honour of 
God is recognized. In Islam people are able to practice rituals of the indigenous 
religion in times of special needs, without being denied the formal solace of the 
religious community itself. The praxis of polygamy corresponds with Sukuma 
social life, but not their dietary restrictions and the insistence on circumcision. 
The Christian missionaries were and still are devoted to the removal of indigenous 
beliefs and practices and their replacements by Christian ones. 'Conversion' to the 
Catholic Church often means sending away of mistresses and the destruction of 
shrines and amulets. Consulting a mwaguzi (diviner) is seen as a sin against God. 
A second wife and her husband are not allowed to receive communion. A child 
bom outside a marriage cannot be baptized; it can be baptized as an adult. 
The Protestant Churches attack the religious culture even more strongly, offering 
a hard devotional life from which drinking, smoking and dancing are banned as 
direct evil. They forbid their members to join any secret or dance society and they 
suggest that it is un-Christian to participate in the political life of the country. 
They pay however more attention to the 'evil spirits' which play an important part 
in Sukuma life and are feared. 
3. The Sukuma fear two positions in life. They fear utter failure, which is con-
sidered as a result of bewitchments and leads to being despised. And they fear to 
be highly successful, which causes a man to be branded as proud and leads to being 
bewitched. Also the innovator is seen as a proud man. This dilemma of being 
caught between success and failure tempers their involvement in community affairs. 
The Muslims penetrated Sukumaland for trading purposes and they are mainly 
interested in commercial enterprise. That is why they are less involved in educa-
tion or health care; in Geita Area they have no schools or dispensaries (in 
Mwanza town the East African Welfare Association is more active). Also their 
idea about God's plan and predestination tempers their involvement in community 
affairs. However, they do have the obligation to be good for the poor. 
Christian missions were soon accompanied by schools and hospitals, but these 
institutions were nationalized in the seventies. Now that the government has asked 
the churches to help the country with education and health care, they are quite 
willing to take over schools and hospitals again.73 They also stimulate maendeleo 
75 In Geila Area 7 of the 65 dispensaries are church dispensaries; 2 are run by the Seventh Day 
Adventist Church and S by the African Inland Church (figures from 1986). Sengerema District 
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(development) activities like reading, writing, needle-work, child care, dietetics in 
various seminars. 
4. Although Sukuma Indigenous Religion has been pushed out of the communal 
scene, its political influence should not be overlooked. In some places the villagiz-
ation policy of the government was resisted by the people through the suggestion 
of a mganga (healer). And in many people's defence committees (sungusungu), 
which are political pressure groups, indigenous religious ideas, such as the power 
of medicine (dawa) and divination (uaguzi), play an important role. 
For the Muslims the Qur'an is a law for the whole life, not only for religion, but 
also for politics.76 Every Muslim who has political power has the responsibility 
to spread the Muslim law. The Muslim influence in the party is strong. Since 
Tanzania has a Muslim president some Muslims are even more active in the 
political life of the country and urge introduction of the Muslim law.77 This 
causes some tensions between Muslims and Christians, also in view of the 
election in 1995 (see All Africa Press Service, 1987b; 1987c; 1989).78 
The Christian ideal of love and charity Fits well in with the political ideal of 
ujamaa (socialism; literally: familyhood) and Christians are quite willing to 
participate in the country's struggle for justice.79 Also the fact that the former 
president Nyerere is a Catholic may have stimulated their political activity. The 
suggestion of some Protestant churches, that it is un-Christian to participate in the 
political life of the country, has made them wary of political activity.80 
Hospital is run by the Catholic Church, while the government is paying the running costs. The 
Catholic Church runs a Medical Assistant Training Centre, a Nurses Training Centre, a 
Kindergarten Teachers Training Centre and a Home Craft Centre. 
76 Just as the Indigenous Religion, but unlike Christianity, Islam does not separate religion and 
society. 
77 This urge comes, among other organizations, from the 'Council for the promotion of the 
reading of the Qur'an' (BALUKTA). This council was registered in 1987. Its registration was 
withdrawn in April 1993. 
78 In January 1993 the news was dominated by the fact that the government of Zanzibar had 
become a member of the Organization of Islamic Conference (a decision which was withdrawn 
in August 1993). This fact was considered to endanger the union between Zanzibar and the 
mainland and the unity between Muslims and Christians. It was asked: Will Zanzibar become 
a Muslim stale? In April 1993 the Tanzania Episcopal Conference promulgated an official 
statement (signed by its chairman Bishop Josephat Lebulu) concerning the anti-Christian 
propaganda (Tamko Rasmi la Ватага la Maaskofu Katoliki Tanzania minlarafu Kashfa za 
Kidini) followed by a Pastoral Letter in May 1993 entitled: Ukweli Ulawapeni Uhuru (Yn. 8: 
32), also signed by Bishop Lebulu. 
79 Generally speaking the bishops claim to be neutral in political affairs. An exception is Bishop 
Christopher Mwoleka of Rulenge Diocese who is an outspoken defender of u/amoa-socialism. 
See Van Bergen, 1981: 320-324. 
80 For more information on religion and politics see Westerlund, 1980: 18-23, 81-160; Van 
Bergen, 1981. 
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Foreign influences 
1. Christianity and Islam are exogenous religions in Geita Area. The Sukuma 
Religion is the endogenous faith, but it has many foreign influences. For the 
Sukuma nowadays it is quite common to speak about mashetani (evil spirits), but 
the word shetani and the idea behind it is alien to Sukuma language and culture. 
The belief in evil spirits is a synthesis of the indigenous concept of the angry 
ancestor-spirit; the Christian concept of the devil (in Swahili: ibilisi) and the 
Islamic concept of demon (in Swahili: jint). The waganga (healers) are quite 
willing to take over certain elements from their Christian and Islamic colleagues. 
2. Islam was brought to Sukumaland in the middle of last century by traders 
coming from Arabia, Persia and India. But they were mainly interested in com-
mercial enterprise and did not make any direct missionary work. 
Christianity was brought to Sukumaland at the end of last century by missionaries 
and colonists coming from Europe and America. The missionaries were convinced 
of the necessity of conversion for the salvation of the soul. This was supported, 
or at least tolerated, by the colonial officials, who were products of the same 
culture as the missionaries, although many of them were only nominally Chris-
tian.81 
3. The interest of the Sukuma in the new religions varied from more or less 
indifference in Shinyanga and Maswa to the growing movement toward conver-
sion along the shores of Lake Victoria and Geita Area. 
Conversions to Islam have been restricted to some Sukuma, who were known to 
be great porters of goods in the Arab caravans, and to those who were living 
around the Arab and Indian trading centres. The Protestant Churches concentrated 
on the larger townships as well. The Catholic Church, however, made more 
conversions in the villages. 
Conversions to Christianity occurred especially among those who are least involved 
in the Indigenous Religion, such as the young who are not yet involved in the 
fertility of land and cows, the old who have failed to produce and sustain a family, 
the unsuccessful farmer or cowless small-holder, and persons in employment who 
are at least partially free from the dominance of cow and land fertility. 
There may have been several reasons for conversion, but many saw conversion as 
a possible way to get some material benefits. Some may have entered a new 
religion to get education or health care, others saw it as a possibility to get a good 
job and more status or to avoid the expenses of the rituals in the Indigenous 
Religion. 
81 In an interview with the present author (on October 17, 1992), Dr. Ralph Tanner explained that 
when he was colonial administrator (1951-1953) most of his colleagues kept their church at a 
distance to avoid getting involved in the "ccclesial chess" that went on between the Catholic 
Church and the Protestant Churches. 
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4. Islam in Geita Area is closely linked with the Islamic-Eastern civilization and 
the Muslims get a lot of aid from the Arab world. Many Arabs have close 
contacts with their families in their home-countries and get foreign currency from 
there. 
Christianity in Geita Area is closely linked with the Western-Christian civilization. 
The African Inland Church is based on the African Inland Mission, which is an 
American Missionary Organization having links with Europe (Germany). The 
Anglican Church is based on the Church Missionary Society, which is linked with 
the Church of England. 
The Catholic Church in Geita Area is mainly supported by missionaries of the 
Society of Missionaries of Africa (White Fathers), coming from the Netherlands, 
Germany, England, Ireland, Italy and Spain. There have been missionaries of the 
Catholic Foreign Mission Society of America ('Maryknoll Missionaries') and the 
Society of African Missions. There are Sisters of Charity and until 1990 there 
were Brothers of Mercy in the diocese. Both are Dutch foundations that started 
Sengerema Hospital in 1959. 
1.1 J The inner circle 
The inner circle is formed by those elements in the extra-religious and religious 
settings which are closely linked with the communication process and have a 
formative influence on it. I shall deal with them in more detail in the following 
sections. Therefore this section can be short. 
Elements in the year cycle 
Since most Sukuma people are peasant farmers, or - if they have another source 
of income - at least have a shamba (field) or bustoni (garden), many expressions 
of religious communication are linked with the cycle of the agricultural year (see 
Cory, 1951: 33^6; Millroth, 1965: 170-175; Balina et al., 1971: 25-26).82 
The Indigenous Sukuma Religion provides some prayers and rituals for the 
preparation of the seeds for the coming year. Before the short rains start at the 
end of October or the beginning of November the prospects for the coming 
season's harvest are asked for by means of divination. Hoes are blessed and the 
seeds are treated with a medicine in order to protect the crops against evil 
influences. The Catholic Church provides a special ceremony for the 'blessing of 
the seed'. 
Also cultivating, harvesting and offering of the first fruits are surrounded by 
prayers and rituals. Traditionally the Sukuma celebrated a harvest festival in June. 
Each homestead brought 10% of its harvest to their chief as an expression of 
respect. In the Catholic context the 'Corpus Christi' {bulaba) is celebrated. The 
Christians make a procession and the children throw flowers as an expression of 
82 Van Pelt (1982: 62-63) gives the following liturgical calender end October - beginning 
November feast of the fint moon; April - May: offering of Tint fruits; June - July: blessing of 
threshing floor, August - September: dances. 
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respect for their chief, Christ the King." In the church people are asked to give 
a part of their profit to the church during michango. 
Other ceremonies are linked with Muslim and Christian feasts, such as Id el Fitri 
(the festival at the end of the Ramadhan), Id el Haß (the festival in commemor-
ation of Muhammad's journey to Mecca) and Maulidi (the celebration of Muham-
mad's birthday), Krismasi (the celebration of Christ's birth) and Posatoi (the 
celebration of Christ's resurrection) which are public holidays in Tanzania (see 
Westerlund, 1980: 71-75). 
Elements in the life cycle 
Other expressions of religious communication are linked with major phases of the 
life cycle (see Tanner, 1958: 55-59; Abrahams, 1967: 71-77; Swantz, 1969: 
58-258; Haule, 1969: 14-19; Balina et al., 1971: 34-42; Komba, 1975: 14-27; Van 
Pelt, 1982: 141-243). 
This starts already with pregnancy for which the Indigenous Sukuma Religion 
provides several taboos. The first editions of the misóle ya waumini (missal of the 
faithful) had a prayer for pregnant women. If pregnancy does not follow within a 
certain time after the marriage a diviner must be consulted and a special treatment 
is ordered to improve fertility. 
When a child is born it is forbidden to take the child outside. It is only after the 
navel-cord drops off, usually eight days after the birth, that the child is taken out 
officially and given a name. On this occasion the child is given a mhigi (protec-
tive charm against witchcraft). Through this ceremony the child is received in the 
society. For twins there is a more complicated ceremony. Very often the parents 
of twins ask baptism to avoid the high expenses of the indigenous ritual. 
Sometimes Christians see baptism, shortly after birth or postponed till adolescence 
or adulthood, as a parallel to the Sukuma name-giving ritual. For Muslims 
circumcision, which does not depend so much on the age of the boy as on the 
occasion which presents itself, is surrounded by prayers, processions and festival 
meals (see Van Pelt, 1982: 181-184). 
There are no initiation rituals to accede to the status of adult. The various associ-
ations, however, contain a range of status distinctions, linked to age-classes, and 
entrance to them is marked by a collective initiation. In this sense we can speak 
of initiation among the Sukuma. Generally speaking, entrance to adulthood is 
marked by marriage. 
The Sukuma Indigenous Marriage has three parts: making the engagement, giving 
the bride-price and the consummation of the marriage. A part of the bride-price 
is offered to the ancestors to confirm that they are involved in the lives of their 
visible relatives. Christians marry in church (although many do not), after paying 
the bride-price and getting marriage instructions. For Muslims marriage is 
83 In Geita Diocese this is done in Kalebejo parish. In some parts of Sukumaland, especially in 
Bujora and Misungwi parishes, the bulabo attracts many people. See Healey, 1987a. 
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basically a family affair. The imamu (imam) may seal the contract on behalf of 
the woman and say prayers. 
Also death is surrounded with prayers and rituals. Immediately after death the 
death-wail and treatment of the body are started. A member of the household or 
a neighbour informs the relatives of the deceased, who have to come to the house. 
Generally the grave is dug near the house and the dead are buried within twenty-
four hours. Muslims and Christians often have special burial sites. Muslims bring 
the body to the grave, dancing and singing, carrying pieces of cloth on sticks. 
Christians pray or are silent. They have a prayer service in the church or at the 
grave. Mourning lasts between two and four days, depending on the importance 
of the person who died. On the last day of the mourning a ritual cleansing 
(kuoga) is performed. 
Moments of crisis 
As life in Sukumaland is always threatened by external circumstances, such as 
drought and diseases, many expressions of religious communication are linked 
with crises of life and special needs. Unlike the ceremonies of the year cycle and 
the life cycle, which are somehow scheduled, these "ceremonies for special needs" 
are not scheduled. 
People are supposed to die a natural death when one dies of old age. Serious 
illness and sudden death are reasons for almost everybody to consult a mganga 
wa kuagua (diviner) and to make offerings. In the Christian context holy commu-
nion or anointing the sick may be asked for. 
In a period of severe drought the Sukuma go to a rainmaker (mganga wa mvua) 
who will say prayers and make offerings to the ancestors. This ritual is only 
effective if all villagers, including Muslims and Christians, participate. Christians 
may contribute to the collections for the rainmaker, pray all night (kukesha) and 
ask a priest to say mass to get rain, without participating in the indigenous 
rainmaking ritual. 
Many people go to waganga wa kuagua (diviners) for consultation and make 
offerings (matambiko) at the graves of their ancestors not because they want to be 
freed from sickness or misfortunes, but to get baraka (blessing) in order to be 
successful in difficult situations. Many young people for example go to the 
diviners and make offerings before going to the gold mines. 
Summary and conclusion 
In the introduction to this chapter I have said that religion must be studied in its 
context. Therefore I have described in this first paragraph the extra-religious and 
the religious settings of the network and the process of the communication with 
the meta-empirical realities, as well as those elements in the religious and extra-
religious settings which are closely linked with the religious communication and 
have a formative influence on it. 
So far I can conclude that life in Geita Area is not easy. As the people say: hali 
ni ngumu (the situation is tough). There have been many changes in the life of the 
ordinary people, especially since the liberalization process, that threaten their 
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search for a peaceful and wealthy life. Moreover, the Sukuma are surrounded by 
a variety of cultural and religious traditions that challenge their indigenous world 
view. This is the context in which religious communication takes place. 
1.2 The network of communication 
The 'network' refers to the system of relationships between persons or things, 
visible or invisible, involved in the communication process, the positions which 
each of them achieved or received in it, and the roles in accordance with which 
they are expected to behave (see Platvoet, 1982: 31).84 
Like Indigenous Religion, popular Christianity has no written tradition and a wide 
variety of unofficial beliefs and practices exists. It is only from everyday language 
and symbolic actions that some knowledge of popular Christianity can be 
deduced, without suggesting a coherent system. 
1.2.1. The meta-empirical realities 
By meta-empirical realities I mean the invisible partners in the communication 
process. Many adjectives are used to designate them, such as spiritual, non-human 
and supernatural, but the only thing that can be said with certainty is that they 
have no body and that they are invisible. The difference between the visible and 
the invisible partners in religious communication is not that the former are living 
and the latter are not,85 nor that the former are in the world and the latter are 
not.16 Invisible aspects of otherwise visible persons or things are included. 
Therefore the word 'realities' is a better expression for the invisible communica-
tion partners then 'beings'.87 
Who are they? 
While living in Geita Area I got impressed by the many verbal expressions with 
Mungu, which is the Swahili word for God. Mungu akusaidie (may God help 
you), Mungu akulinde (may God protect you), Mungu akubariki (may God bless 
you), Mungu akipenda (if God wants), Mungu akinijalia (if God helps me), 
Mungu anajua (God knows), shauri la Mungu (it is God's plan), tumshukuru 
Mungu (let us thank God), or just: Mungu mwema (God is good). It seems that 
God is a living reality among the Christians in Geita Area. 
84 The concepts of network, position and role are taken from sociological theories (e.g. Horton, 
1960: 220). 
85 That is why we can speak of ancestors as 'living dead'. The Sukuma idea of spirit beings 
confronts us with the terminological problem of how to designate them. 
86 That is why it must be said that the invisible partners are not transcendental or supernatural. 
See Van Pelt, 1982: 31. 
87 See Platvoet, 1982: 24, 28, and my definition of religion following Mulder, Van Baal and Van 
Beek in the general introduction. 
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When asking who God is, I got no clear answer. I got the impression that the 
concept of God among the Christians is vague and diverse. It seems that the 
Sukuma people are not so much interested in who the meta-empirical realities are, 
but more what they do. My informants expressed an idea of God which shows 
many parallels to the Supreme Being of the indigenous religion.88 He (God is 
regarded as male in essence) is the Creator (Muumba) of everything and everyone 
and his character is primarily good (Mungu mwema). Moreover, he is Almighty. 
When a person falls sick, it is God who allows this to happen (ni kazi ya Mungu). 
And the person recovers if God wants it (Mungu akipenda). There is, however, 
one difference. Unlike the adherents of the Sukuma Indigenous Religion, the 
Christians believe that God is not remote and indifferent to the world.89 The 
Christians say that God helps us a lot (Mungu anatusaidia sana). 
Undoubtedly my informants believe that there is only one God (Mungu ni mmoja 
tu) and that the God of Christianity and the Supreme Being of the indigenous 
religion is the same reality. One of my informants explained this as follows: "Just 
as all the people in the world see the same sun, so they worship the same 
God".90 That is why the Sukuma say that all religions are good or have the same 
purpose and why they see nothing wrong in practicing more religions at the same 
time. Mungu nana upendeleo (God has no favorites), they believe. For them the 
religions are just different cults which worship the same God. The attitude of the 
old man in Hendriks' "Letters from Africa" (1948: 208) and his book Liwelelo 
(1960; reprint 1988: 307) is still widespread among the Sukuma today (see also 
Pambe, 1978: 365): 
"Padre, you trouble yourself for nothing. I will never agree to join your 
religion. All people have their own religion. The Germans were here and 
they had their own religion. The British came; they also had their own 
religion. The Protestants at Ng'wagala also have their own religion. The 
Ba-Swahili (Muslims) of Shanwa have their own religion. You Padres also 
have your own religion. And we the black people have also our own 
religions. Our religion is the one of Masamva (Ancestral spirits). All 
religions are good". 
Other meta-empirical realities often referred to are majini (spirits, can be good or 
bad; the singular is jini) or mashetani (evil spirits, so always bad; the singular is 
88 See Tanner, 1956a; Millroth, 1965: 95-106; Pambe, 1978: 110-117. 
89 It is said lhat formerly the adherents of the indigenous religion invoked God more often than 
nowadays, although even now, at the occasion of traditional sacrifices, God is invoked first (see 
Van Pelt, 1982: 46). 
90 It is noteworthy lhat the Sukuma see the sun as a symbol of God (see Millroth, 1965: 95). I 
observed several times that Catholics when coming back from receiving Holy Communion 
during Eucharist kneeled in the direction of the sun, and not in the direction of the tabernacle 
(see also Pambe, 1978: 117). 
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shetani).91 Both words have an Arabic origin and refer to beings without a body, 
that are active in the world.92 In the same sense they refer to who (good spirit 
or soul). 
From their indigenous religion the Sukuma know two distinct categories of those 
spirit beings, namely mapepo (nature spirits; the singular is pepo) and mizimu 
(ancestor spirits; the singular is mzimu).93 Both words have a Bantu origin, but 
it seems that the Christians do not like to use them anymore in order to avoid that 
they are being accused as wapagani.9* The indigenous concept of mizimu (ances-
tor spirits) has been identified with the Christian and Islamic concept of devil and 
angel, mentioned both in the Bible and the Qur'an, for which the ordinary people 
use the words ibilisi and malaika.93 Both words have an Arabic origin. In every-
day language the different words denoting spirit beings can be interchanged (see 
Swantz, 1969: 41), which does not mean that the Sukuma do not distinguish 
between them (see Haule, 1969: 21).96 
Last but not least, most Christians in Geita Area have a firm belief in a nguvu ya 
ajabu (mysterious power), which can be manipulated by human beings in a 
beneficial or harmful way. Many Christians visit waaguzi (diviners; the singular 
is mwaguzi) and waganga (healers; the singular is mganga). Waaguzi are people 
who use the mysterious power to find the cause of a person's misfortune. Wagan-
ga use that same power to make curative and protective medicines.97 And many 
Christians fear and take protective measures against wachawi (sorcerers; the 
singular is mchawi) and walozi (witches; the singular is mlozi),9* that are people 
who are believed to use mysterious powers for evil purposes.99 
91 Although many variations exist among scholars and dictionaries, I shall try to give the terms 
fixed meanings and use Ihem consequently. Consult the glossary (appendix 3). 
92 These ideas may have been imported from the coast to which many Sukuma were drawn as 
porters. See Ranger, 1969: 167. 
93 See Tanner, 1956b (on nature spirits) and 1959 (on ancestor spirits). See also Millrolh, 1965: 
107-124. 
94 I do not like the word 'pagan' because of its negative overtones. But it is used by the people, 
and in this context it is meaningful. I shall return to this in chapter 3. 
95 In the circle of the dirti ya Varatasi (religion of the papers) believers refer to their malaika 
mlinzi (guardian angel). 
96 Note that in proliferate cultures (including religions) words have no prescribed meanings. This 
may be a reason why the Sukuma do not worry about fixed meanings of words. 
97 Van Pelt, 1982: 63-65, distinguishes waaguzi and waganga. In the next section I shall not 
distinguish them anymore but use mganga as a cover term. 
98 According to Haule the words uchawi and ulozi used to have a neutral meaning, referring to the 
mysterious power as such (1969: 21, 37). Nowadays the people call the good use of the 
mysterious power uganga (and the person mganga) and leave the term uchawi (and the person 
mchawi) for the bad use of the mysterious power (see Haule, 1967: 45). 
99 Following Evans-Pritchard, Middleton and Winter (1963: 2-3) make a distinction between 
witches (walozi) and sorcerers (wachawi). See also Van Pelt, 1982: 71-75. Again, in everyday 
language this distinction is not made by the Sukuma. This does not mean that they do not know 
the difference (see Haule, 1969: 21). 
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What is their position? 
As there is a hierarchy in social life, so sub- and supra- ordination put the meta-
empirical realities in a prescribed place. Mungu (God) is above everyone and 
everything and all his creatures are dependent on Him. Nothing in the world 
happens if it is not caused or willed by God. He is superior and almighty. 
Below God are the spirit beings, such as the nature spirits (mapepo) and the 
ancestor spirits (mizimu). These spirit beings can intervene in the world in a 
beneficial or harmful way, but not without the permission of God. 
The nguvu ya ajabu (mysterious power) is under the overall control of God, but 
sometimes the ancestor spirits are not strong enough to protect their visible 
relatives against the negative use of it by wachawi (sorcerers) or walozi (witches). 
In fact the mysterious power is the basis of the hierarchy.100 
The meta-empirica] realities are believed to be both senders and receivers of 
messages. God is addressed in prayers and rituals. The believers have the idea that 
God protects them and leads them through his Holy Spirit (Roho Mtakatifu). The 
Holy Spirit is God's mediator.101 As one informant told me: "When I want to 
pass a bush and there is danger, the Holy Spirit says me that I should not go". 
Here one can see a close parallel to Sita, the God of the bush in the Indigenous 
Sukuma Religion. 
The spirit beings communicate with the believers through possession and divina-
tion. Sometimes the spirit beings are thought to communicate with the human 
believers in trances or dreams. In Mwanza a Sukuma girl stated to have seen and 
talked with the Holy Mary, as I have described above in greater detail (1.1.2.). 
The spirit beings can be addressed by saying prayers, singing songs and playing 
drums, by using medicines and amulets, by performing symbolic actions, 
especially offerings, by observing taboos and avoiding provocation. 
Walozi (witches) are believed to harm others by using mysterious powers, 
hypnosis or sumu (poison). Witches and sorcerers can be known by divination, 
and preventive measures can be taken against them, often suggested by what is 
called a mganga wa walozi (witchdoctor). 
What is their role? 
The roles according to which the meta-empirical realities are expected to behave 
are taken from social life (see Horton, 1960: 211). God is generally referred to as 
bwana (lord), a word used by women to refer to their husbands and generally by 
inferiors to refer to their superiors (for example, servants and masters), or baba 
which means 'father', the head of the family. 
God is believed to be interested in maintaining the Good Life (maisha mazuri). 
Sometimes God allows the Spirit Beings to harm the believers in order to punish 
100 There may be too much systematization in the idea of a hierarchy of forces. See Huizer, 1991: 
62-65 (commenting on the work of Placid Tempels). But as model it has a heuristic value. 
101 Comparable to the religious specialists on the side of the believers whom I shall deal with in 
section 1.2.3. 
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them or wam them. But God is good (Mungu mwema) and his mercy is sufficient 
{rehetna ya Mungu yatosha). In addition, God makes no mistakes (Mungu haina 
makosa). 
The word bwana may also refer to Jesus Christ, but references to Christ are rare 
(see also Tanner, 1968a). Sometimes Jesus is referred to as mganga (healer; see 
also Schoffeleers, 1982; 1985: 77-78; 1989a: 163-165), as is shown in the 
following song that I recorded in Nyamigogo on August 26, 1989: 
Tukimbilie mble zake mponya, 
Mganga Мкии, 
Mganga Мкии wa who zetu. 
Ndiye Mganga wa Uzima wa Muele. 
Let us go to the one who cures, 
the Great Healer, 
the Great Healer of our souls. 
He is the Healer of Eternal Life. 
The nature spirits are said not to be interested in the world, except when induced 
by witches to cause evil. The ancestor spirits are referred to as badugu (relatives). 
They remain members of the family and they have the right to be treated as such. 
As the visible members of the family are bound together by debts and demands, 
so there is a mutual give and take between the visible and the invisible family 
members. The invisible family members are expected to protect and guide their 
visible relatives, in order that they prosper on earth. That is the interest of the 
visible relatives. When neglected or forgotten they are said to be angry with them 
and punish them, in order to restore the good relations. 
The nguvu ya ajabu (mysterious power) is believed to be neutral and to be neither 
good nor bad in itself. But the people who make use of that mysterious power are 
good or bad and can use it in a beneficial or harmful way. 
1.2.2 The believers 
By 'believers' I mean the visible partners in the communication process. They are 
convinced that the meta-empirical realities exist and affect their lives. In fact, the 
believers are the starting-point of the descriptive analysis, because they are the 
only partners of the religious communication that can be observed directly, 
besides the religious leaders, whom I shall deal with in the next section (1.2.З.). 
One can grasp the meta-empirical realities only in as far as they are thought to 
communicate with the believers. Therefore it would have been better to describe 
the believers before the meta-empirical realities, but this would have been difficult 
because I needed ideas given in the previous paragraph. 
Who are they? 
Popular concepts of religion were found not only among the elder, but also among 
the younger generation. Although many young Christians had Christian parents 
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and were never introduced into the Sukuma Indigenous Religion, this does not 
alter the fact that the Sukuma Indigenous Religion plays an important role in their 
lives. The beliefs and practices of the Sukuma Indigenous Religion are deeply 
rooted in their environment and mentality, and it is not to be expected that they 
will disappear in the near future. Maybe they are abandoned or forgotten now, but 
they will be remembered when these people are in trouble, and church or Christi-
anity give no solution. When I asked young people about their belief in witchcraft 
and evil spirits they said: mimi sijui (I do not know). They are skeptical about 
these beliefs. But when they are involved themselves, they are afraid. Many 
young people who dig for gold consult the waganga wa kinyeji (local healers) not 
because they are ill, but in order to get baraka (blessing) and many of them, 
including the Christians, go to the graves of their grandparents in order to make 
offerings (matambiko) before going to the mines. 
Popular religion was not only found in the villages, but also in the towns. We 
might expect popular beliefs and practices among Christians, who are living in 
outstations far away from the parish centre and who are not able to have regular 
contact with a priest or a trained catechist. But even in the towns, and maybe 
especially in the towns, where there are well-established parishes and where the 
modernization-process has gone very far in other fields of life, many Christians, 
who often live far away from their families in the villages, keep beliefs and 
practices from the indigenous religion, especially the belief in ulozi (witchcraft). 
The existence of popular religion has not much to do with great distance or recent 
origin of a parish. On the contrary, the older a parish, or the nearer to a parish 
centre, the more popular beliefs and practices will be found. 
Popular concepts of religion are found not only among non-literates, but also 
among Christians who have acquired secondary or university education. Popular 
or unofficial beliefs and practices are even found among priests, sisters and 
trained catéchiste.102 For example, the sister who was praying for one of her 
pupils, who, she thought, was bewitched. Or the priest who performed an exor-
cism ritual with such a sense of reality, that I could see the fear for evil spirits on 
his face. In several villages catéchiste were dismissed because they consulted a 
mwaguzi (diviner). 
Last but not least, at the level of popular beliefs and practices not much difference 
is found between Christians, Muslims and adherents of the Sukuma Indigenous 
Religion. They all see God as the Supreme Being and they believe in the mysteri-
ous power that can be used in a beneficial or harmful way and in the powers of 
the spirit beings. It seems that being a part of one religious culture is more 
important than belonging to a specific religious tradition. Moreover, in areas in 
which there have been mission stations for a long time many adherents of the 
indigenous religion have had fringe contact with at least some parts of Christian 
102 That is why some scholars do not like to speak of popular religion in Africa. Still I think that 
it makes sense to use the distinction between 'official' and 'popular religion', as I showed in 
the general introduction. 
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doctrine and practice and it has become a part of their lives. In tum, Christianity 
(and Islam) influenced the Sukuma Indigenous Religion. 
The Christians who have popular beliefs and practices are not only poor peasants, 
but also people who are involved in commercial enterprise or who are employed 
in governmental or para-statal institutions. As I have said before, the Sukuma fear 
especially two positions in life. They fear utter failure, which is considered as a 
result of bewitchments and leads to being despised. And they fear being highly 
successful, which causes them to be branded as proud and hence leads to being 
bewitched. At both positions, people are in need of diagnosis, curative and 
protective measures. It is a well-known fact that some Christians holding high 
positions in offices wear amulets in order to protect themselves from those who 
are envious of their success. 
What is their position? 
The believers can be senders and receivers of messages. God is believed to be far 
away, but He communicates with the believers through the mediation of the Holy 
Spirit. Sometimes people believe that God speaks to them by means of visions 
{jnaono ya ajabu) or dreams (ndoto). They describe both phenomena as getting 
thoughts (kupata mawazo).m The believers address God by saying prayers or 
singing songs, by wearing religious objects on their body or keeping them in their 
house and by performing rituals (symbolic actions) and ceremonies (a series of 
interrelated rituals). 
The ordinary Christians believe that they can be possessed by spirit beings 
(kupagawa na majini). The spirit beings are believed to communicate with the 
believers by clanking, rattling and clashing, or by thrills, tremblings and shudders. 
Sometimes the possessed person speaks with an altered voice or in a foreign 
language (glossolalia). The identity and the intention of the spirit can be known 
by divination (maaguzi). If it is an ancestor, who is angry with them, the believers 
venerate the ancestor by making sacrifices, by giving a name to a child in honour 
of the ancestor or setting apart an animal for the ancestor. The displeasure of the 
nature spirits, which is usually believed to be induced by witches or sorcerers, can 
be kept away by the observation of taboos, the application of protective medicines 
and the avoidance of provocation. 
Many Christians believe that they can be bewitched (kulogwa). Witches are 
believed to harm others by hypnotising them or by poisoning food and drinks. 
When hypnotising a victim, the witch is believed to use an invisible but powerful 
stick. When the identity of the witch has been revealed by divination the victim 
can take preventive measures against the witch by protecting the house, by 
wearing amulets or using medicine. 
In almost all the cases the meta-empirical realities were addressed to avoid 
sickness, dead or other calamities, or to achieve various benefits, such as a good 
103 A difference between dreams and visions is that a person gets dreams when he is asleep 
(usingizini), visions when he is in trance (wazimu). 
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health, a great wealth and the fertility of the wives, cows and land, as I shall 
show in greater detail in my historical-phenomenological analysis of these beliefs 
and practices (paragraph 2.1.)· 
What is their role? 
The Sukuma approach each other without arrogance or brazenness, but with 
humility and politeness. In the same way they approach God and the spirit beings. 
It would be shameful to approach these meta-empirical realities in a proud 
manner. Their approach of witches and sorcerers is dominated by fear, although 
there might be a broad basis of skepticism towards the mysterious powers which 
these people possess. 
The roles according to which the believers should behave reflect those of the 
meta-empirical realities. Since God is bwana (Lord) or baba (father), He is the 
mkubwa (superior) and the believers are the wadogo (inferiors). They are depend-
ent upon Him. Therefore they are supposed to address God with heshima 
(respect). However, the ordinary people do not find it necessary to pray and make 
offerings to God daily. They pray and make offerings to God when they find it 
necessary to do so. The believers usually tum to God as the last resort in time of 
trouble. 
The spirits of the ancestors are referred to as badugu (the Sukuma word for 
relatives). They remain members of the family. The believers and their badugu are 
bound together in a mutual give and take. The believers are expected to remember 
and venerate the ancestor spirits and to consult them in their family affairs, in 
order to make sure that their badugu continue to live; that is the interest of the 
'living dead'. 
If believers are suspected to be bewitched they can use dawa (medicine) or hirizi 
(amulets) in order to be cured and protect themselves. But that is not enough. 
They are bewitched by somebody's ill will. That is why the believers are suppos-
ed to ask themselves whom they could have offended or hurt and whether it is 
possible to restore a good relationship with him or her. 
1.2.3 The religious specialists 
Very often the believers communicate with the meta-empirical realities through 
the mediation of religious specialists. By religious specialists I mean the people 
who encode the messages sent to the meta-empirical realities or decode the 
messages received from the meta-empirical realities on behalf of the 
believers.10* 
Who are they? 
There are many religious specialists in Geita Area, such as the waganga (healers), 
mapadri (Catholic priests), wachungaji (Protestant pastors) and washehe (Muslim 
104 For an explanation of the terms 'coding' and 'decoding' see paragraph 3 in the general 
introduction. 
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sheiks). The waganga are also called waganga wa kinyeji (native healers) or 
waganga wa jadi (traditional healers) to distinguish them from practitioners of 
Western medicine, who are called madaktari. In the present situation of religious 
pluralism the believers know exactly which specialist is needed for a problem (see 
Reid, 1982: 146-152). 
The term mganga (healer) is a cover term. It includes different specializations 
such as: mganga wa kuagua or mwaguzi (a healer who can discover the cause of 
some happening and indicate what should be done, usually called diviner), 
mganga wa miti shamba or mganga wa majani (a healer who is specialized in 
finding curative herbs for special diseases, usually called herbalist), mganga wa 
wachawi or mganga wa walozi (a healer who provides medicines against sorcerers 
and witches, usually called witchdoctor or magician), mganga wa majini or 
mganga wa mizimu (a healer who is specialized in driving out evil spirits, usually 
called exorcist) and mganga wa mvua (a healer who is specialized in making rain, 
usually called rainmaker). 
Some Catholics either go to a priest or to a mganga or to both of them, depending 
on their need. In case of natural diseases or misfortunes they will go to the priest 
and ask him to bless them or to lay his hands on them, to give them holy water 
or communion or to say mass for a specific intention. Those natural diseases or 
misfortunes are seen as 'normal'. That means that their occurrence can be 
accepted as happening through the will of God. For example, some informants 
said that they had "just a normal fever" (homa ya kawaida tu). In the same way 
the believers can accept droughts or thunderstorms, headaches or stomach upsets, 
as kawaida tu (just normal). 
However, as soon as doubt exists about the cause of evil the believers will go to 
a mganga wa kuagua (diviner). This is often the case because God is good and 
does not want evil. So the evil must have another cause. The search for a cause 
of misfortunes and diseases is often made in terms of their indigenous religious 
culture. Relatively few evils are seen as simply happening. Most evils are seen as 
caused by the ill will of someone. If the evil cannot be attributed to a jealous 
relative or neighbour, who uses the mysterious power in a negative way, then the 
malevolence of an unremembered ancestor must be the cause of the trouble (see 
Tanner, 1967: 106-107). 
When the mganga wa kuagua (diviner) says that the believer is bewitched 
(kulogwa) by a person who is angry with him or her, or that he or she is pos-
sessed (kupagawa) by evil spirits, he or she goes to a mganga wa walozi (witch-
doctor) or a mganga wa majini (excorcist) for treatment and preventive measures. 
Some Muslim teachers and Protestant ministers are famous for having the power 
of driving out evil spirits by using Qur'an texts or conducting prayer services. 
Catholic priests are thought to have the same power. People ask themselves why 
they are reluctant to use it now, while formerly they did. Some priests bless the 
believers with holy water or give them the anointment of the sick. 
Anyway, very often priests are considered to be waganga (see Schoffeleers, 1985: 
75-77; 1989a: 165-168). As one informant said: padri ni mganga wetu (the father 
is our healer) and another added mganga wa roho (healer of the soul) or mganga 
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wa kiroho (spiritual healer). Priests are supposed to have baraka (blessing) in 
abundance. With this baraka they are endowed with a protective and curative 
power. Many Sukuma, whether they are adherents of the indigenous religion, 
Christianity or Islam, believe that the prayers said, rituals performed and objects 
used by priests have the same power as those of the waganga (see Pambe, 1980: 
32). 
What is their position? 
The waganga wa kinyeji (local healers) are key figures in the religious system of 
the Sukuma. In the pre-colonial time the chiefs were also sacral rulers (society 
and religion were not separate entities). They were favoured by the spirits and 
possessed mysterious powers. In those days the waganga formed one of the 
counterbalances without which the chief might have become absolute in power 
within his own area. 
The powers of the waganga were so closely allied to those of the chiefs, that their 
number was small and their functions limited. After the separation of political and 
religious functions, which began with the imposition of German rule and 
increased under British rule, the number of the waganga grew and their functions 
extended. 
After independence, when the chieftainship had been abolished in 1963, the local 
healers became the most important religious leaders in Sukumaland. Whatever the 
particular specialization of a local healer, he or she is always a person endowed 
with knowledge and skills concerning the mysterious power, which exceed those 
of ordinary men. 
The waganga, however, who are about one percent of the adult population, will 
not be given any special position by their own community. As a rule they are 
ordinary farmers, although some have healing as their profession, especially in 
towns. They can get a license of the government, which allows them to practice 
as a medical professional and to sell medicines, except when ulozi (witchcraft) is 
involved. 
The waganga aie not exempted from communal duties but lead the same lives as 
their fellow-men except when patients call upon them for help. In no way do they 
appear to be social deviants. The prospective mganga learns the knowledge and 
skills needed from a master, with whom he or she lives for a period of one to five 
years, depending on how much knowledge the student brings from home. Most 
waganga are members of a secret society. 
The waganga realize that they depend on powers outside themselves. They must 
obtain the mysterious power which they need for their work from their ancestors 
on their own application. They say that they have been caught and forcibly 
detained by their ancestors. There is never any idea of free and willing service. 
Nevertheless they may well profit from having to fulfill this obligation and they 
have a position of some social prominence which will compensate them for their 
constant preoccupation with ritual necessities. 
The waganga are usually considered as contributing to the wellbeing of the 
individual and the community and to act as a force on the side of law and justice. 
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They are respected figures in the community life and consulted by nearly every-
one (see Haule, 1969: 22-23). Yet since they have a great knowledge of the 
mysterious powers and know how to use them they are also considered as 
potential participants in machinations of evil-doers to destroy their fellow-men. 
For this reason they have an uncertain and ambiguous position. 
The priests and sheiks share the same position of being closer to the meta-
empirical realities than the ordinary believers. Both groups get a formal training, 
be it that the formal training of priests is much longer than that of the sheiks. 
Unlike waganga, most priests and sheiks belong to the upper classes in their 
society. 
What is their role? 
The religious specialists serve as mediators between the meta-empirical realities 
and the believers. They put the message sent by the believers in a sign system or 
code in order to make it understandable for the meta-empirical realities and they 
encode the messages sent by the meta-empirical realities in order to make them 
understandable for the believers. 
Their function is primarily that of unifying agents (see Tanner, 1957: 348). They 
restore the disturbed relationships between the visible and the invisible members 
of the family, which is the theoretical foundation of the whole of Sukuma social 
life. By doing so they restore the disturbed relationships between the visible 
relatives (as was observed for the local healers by Reid, 1982: 156). 
Mediation is very common in the social life of the Sukuma. It enhances the 
importance of the person addressed. Traditionally the chief could not be addressed 
directly, but had to be approached through mediators. In the same way the 
wadogo (inferiors) must approach the wakubwa (superiors) through mediators. 
Such ideas have been carried over into the communication with the meta-empir-
ical realities. 
The religious specialists have several roles: they diagnose, cure and protect (see 
Tanner, 1969a: 278). The whole life of the mediator is a form of propitiation. 
Some local healers drop their professional activities when they become wealthy, 
possibly because in the eyes of their ancestors they have fulfilled the obligation 
to them which was the initial impetus to their spiritual practice. 
Summary and conclusion 
In this paragraph I have described the network or the system of relationships 
between the partners in the communication process. I have shown that what 
makes communication 'religious' is that some partners in the communication 
remain invisible (see also Frake, 1964: 114). This does not mean that they are not 
in the world or that they are not alive. 
As regards the meta-empirical realities I have shown that there is a hierarchy of 
God, spirits and a mysterious power which can be manipulated in a beneficial or 
harmful way. God is thought to be less neutral in Christianity than in the Indigen-
ous Sukuma Religion. 
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As regards the believers I have said that one cannot say that popular beliefs and 
practices are adhered to by a specific group, elderly people, women, villagers or 
non-literates. Consequently popular religion seems a 'common' religion shared by 
most Sukuma Christians who are not Church officials. 
There is a special category of believers, whom I have called religious specialists, 
and whose function it is to serve as mediators between the people and their meta-
empirical realities. In this respect there is not much difference between local 
healers, Catholic priests, Protestant ministers and Muslim sheiks. 
13 The process of communication 
'Process' refers to the actual communication: the exchange of messages between 
the meta-empirical realities and the believers by certain means and with a certain 
response (see Platvoet, 1982: 32-33). Again, this section can be short, as I shall 
deal with the process in more detail in the second chapter. 
1.3.1 The message 
The message is the object of the communication. Messages have a content, a form 
and a function. The content of the message refers to what is communicated. The 
form of the message refers to the wrapping of the contents. The function of the 
message refers to the purpose or intended effect (not to be confused with the real 
effect or response) of what is communicated. 
The contents of the message 
With respect to the contents four types of messages can be distinguished: petition 
or asking things, adoration or worship, atonement or reconciliation and gratitude 
or thanksgiving (see De Waal Malefijt, 1968: 391). Tanner adds another type, 
namely abandonment to God's will (1968a: 392). 
Most of the time God and the spirit beings are addressed with a request (ombi): 
good health; recovery from sickness; protection against evil spirits; strength for 
working on the field; much rain; fertility of the land and the cows; pregnancy; a 
good job, and so on (see Tanner, 1968a: 392-393). 'To beg' and 'to pray' is the 
same word in Swahili, namely kuomba. The prayers of the faithful during mass 
are illustrative, as well as the mass intentions given by the people. 
Thus it seems that religious communication is asking favours from the meta-
empirical realities, rather than thanking them for everything they have given us. 
The phrase "naomba mungu" (I beg God) is met more often than the phrase 
"tumshukuru Mungu" (let us thank God). An expression of gratitude for received 
benefits may be the introduction to the request, as well as a remembrance of the 
good character of God, but the message itself consists of a request. 
With Tanner it might be said that there is "a form of materialism" in the religion 
of the Sukuma (1968b: 385-386). For the ordinary Christians there is a close 
relation between religious communication and material benefits. The phrase 
"naomba Mungu" and "tumshukuru Mungu" is always used in relation with health 
and wealth. In some cases people pointing at their many children and cows said: 
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"Mungu anatupenda sana" (God loves us very much). Health and wealth has 
formed, forms and will form the core of everyday religion for the foreseeable 
future in Sukumaland, whether Christian, Islamic or Indigenous. 
The form of the message 
A content as such cannot travel. To be communicated the content of the message 
must be put into some kind of a sign system or code; this is called 'encoding'. 
Generally speaking, there are verbal and non-verbal, that is to say: behavioral and 
material, codes (see Platvoet, 1982: 32; Hesselgrave, 1978: 29-33).105 That 
means that 'codes' are the forms in which the content of the message is 
expressed, or the language used, if one agrees that there are other languages than 
mere verbal languages. 
To encode a message the Sukuma can use (speak or write) the Sukuma (many 
also Swahili and some also English) language or beat the Sukuma talking drums. 
They can also use 'body language'. Examples are many. Sukuma women kneel 
for men to express respect. Clenching the fist designates the number ten and to 
call someone the Sukuma keep the hand with the palm turned downwards, do not 
move the thumb, but move the four other fingers together towards them-
selves.106 
First, the Sukuma express the content of the message with words.107 The 
Sukuma take pleasure in verbal complexities and the use of loaded words meaning 
far more than their translation would suggest. It seems that for them the sign 
system which they would most readily use is the verbal language in its full 
complexity. Language is an important means of expressing the message. Very 
common verbal symbols are saying prayers and singing songs. 
Second, the Sukuma express the content of the message with what they use. The 
Sukuma feel a great need to possess and wear objects and articles (composition 
of related objects). Very often these objects and articles are meant to establish a 
relationship with God, the ancestors or other meta-empirical realities. Material 
forms of expressing the message are wearing Christian medals or crucifixes on the 
body or keeping them in the house. Also the erection of shrines in honour of the 
ancestors or keeping their personal belongings in the house. 
Third, the Sukuma express the content of the message with what they do. The 
Sukuma love rituals and ceremonies (composition of related rituals). Rituals are 
symbolic actions. They establish the relationship with the meta-empirical realities 
in a very concrete way. Behavioral expressions of the message are offerings, the 
105 See also Spradley, 1972: 16-17; 1979: 7-9, 1980: 5, 10-12, and the examples given in the 
general introduction. 
106 The media by which messages in the forms of verbal, behavioral or material signs are 
conveyed to the perceivers are dealt with under the means of communication. For example, 
prayer uses verbal language, dance uses body language. 
107 Verbal language can also be used in writing but most Sukuma are less familiar with written 
language. 
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Observation of taboos and keeping rules of respect. Sometimes dances may bear 
a religious meaning as well. 
The function of the message 
Messages can have a 'phatic' or an 'emphatic' function. If their function is 'phatic' 
the act of communication is important. 'Phatic communication' correlates with 'low 
intensity' religion. If their function is 'emphatic' the content of the communication 
is important. 'Emphatic communication' correlates with 'high intensity' religion 
(see De Waal Malefijt, 1968: 196-197; Platvoet, 1982: 27-28). 
As in the Indigenous Sukuma Religion, the ordinary Christians do not find it 
necessary to pray or make offerings to God and the ancestors daily. They address 
God and the ancestors when they find it necessary to do so. People may neglect 
God and the ancestors for years and years, and start addressing them when they 
are in trouble. Consequently the messages have an emphatic function. When 
asking why a certain person did not come to church, I got several times the 
answer: "He is resting from Christianity" ("onapumzika ukristo"). 
Tanner observed a 'plain indifference' to religion as such among the Sukuma 
(1968b: 385; 1969c: 290). This is not my experience. The Sukuma have a great 
respect for religious activity of any sort (Indigenous, Christian or Muslim). But as 
peasant farmers their main concern is survival and they are not interested in 
religious beliefs and practices in themselves. They are so concerned for survival 
that they cannot afford to invest in religious (or social) activities for which no 
return can be expected. 
Most of the time God and the spirit beings are addressed when people are in need 
and a solution is sought. We might even say this in a negative way: When people 
become successful in life, religious communication decreases. As some informants 
said about parishioners who did not practice: "They have everything. Why should 
they come to church to pray?" 
Religion is looked upon in terms of advantage and disadvantage. As long as life 
is peaceful and they prosper on earth, the Sukuma will have no regular communi-
cation with God and the spirit beings, because they believe that they are with 
them. But as soon as diseases or misfortunes occur, they start addressing the 
meta-empirical realities. So it might be said that the intention behind religious 
communication is to seek protection and healing, as I shall show in greater detail 
in my historical-phenomenological analysis (paragraph 2.1.). 
132 The means 
By means I mean the media by which messages in the form of verbal, behavioral 
or material codes are conveyed from the senders to the receivers. The means, in 
other words, refer to how the codes are used or the channels through which the 
messages are passed from senders to receivers. 
Verbal means 
Prayer is a very important verbal means of religious communication. The ordinary 
Christians would ask: "anasalP"! (does he pray?) when they mean: "Does he 
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practice?", or: "anasali kanisa ganf?) (he is praying in what church?) when they 
mean: "to what denomination does he belong?" The word 'kusali' means not only 
'to pray' but also 'to worship', as distinct from 'kuomba' which stresses the idea 
of requesting. 
The ordinary Christians find it difficult to pray alone. For them praying is a 
communal activity and they seem to find it easiest to pray in a group in the form 
of a dialogue with responses. There are but few people who pray regularly at home. 
When they are alone the ordinary Christians do not pray, but they will pray when 
there are guests. However, at certain instances they do say individual prayers and 
short invocations, for which the words are composed on the spot. When passing 
a bush, they will ask for protection (ulinzi) against its dangers, and when going to 
the field they will ask for strength (nguvu) to cultivate. 
When they are together for mass, at mealtimes or at celebrations, they prefer to use 
the official prayers of the church, such as Our Father and Hail Mary, which are taught 
during the catechumenate, and are easily remembered and known by almost every 
Christian. But the type of prayers which they would use personally, are the spontaneous 
prayers, which express the religious emotions of a certain place and time. 
The Sukuma have a great love for singing, and songs are important verbal means 
of religious communication as well. As in the case of prayers, they like to sing in 
the form of a dialogue in which the leader sings the important parts and the others 
follow with a repetitive chorus. The tunes which they would most readily use are 
melodies used when dancing, which are related to the indigenous Sukuma beliefs 
and practices. 
Other uses of verbal language can be means of religious communication as well, 
such as using proverbs and sayings, performing plays and telling stories, for 
which the Sukuma have strong feelings. Equally important are the inscriptions on 
kanga or vitenge (pieces of cloth worn by women) and on busses or lorries, such 
as "May God bless our journey" or "Read psalm 23".1M 
Material means 
Very often the children of Christians wear hirizi (amulets) or kinga cha kuzuia 
wachawi (protective charm against sorcerers), usually a little bag of black cloth 
containing medicines (among Muslims they contain Qur'an texts), as is ordered 
by the indigenous rituals after birth. Their parents may wear them as well, but 
then they are worn on a part of the body where you cannot see them. The 
church's attack on these indigenous amulets has made the Sukuma use their wrist 
less and their thighs more to wear these objects and articles. 
Many Christians wear a copper bracelet (itendele) around their wrists, which 
perhaps but not necessarily, is done to please their ancestors.109 Very often the 
believers say that it is "just medicine" (dawa tu) or "just ornament" (pambo tu). 
108 The project on Sukuma proverbs, sayings and stones of the Sukuma Research Committee is 
important for getting to know religious communication. See Healey, 1986 and 1988a. 
109 Pambe (1978: 298) says that they are always dedicated to ancestors. 
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The same holds true for other objects of which the believers say that they have 
belonged to the their invisible relatives, which is not necessarily the case, such as 
coins (chapa za badugu), white round shells or a white triangular shell, worn 
round the neck on a string of fibre, which may be used to worship the ancestors 
or to keep evil spirits away (kinga cha kuzuia mashetani). But when you ask 
Christians, they will say that they are "just memorials" (kumbukumbu tu) of their 
invisible relatives, like 'wazungu' (Europeans) have their relics, such as pictures, 
locks of hair or tombs. In some compounds of Christian families I saw houses for 
the ancestors (nyumba za mizimu). 
Many Christians use a rosary or a crucifix as a neck ornament or wear Christian 
medals. Of course, only the individuals themselves can say for what particular 
reason they are wearing them and their intentions can be manifold. But very often 
people believe that Christian medals or crucifixes have the same power as the 
indigenous amulets, so that they protect somebody against evil spirits. One 
woman answered, when I asked her why she was wearing a rosary around her 
neck: "We Christians have the rosary, just as the pagans have amulets". Another 
informant told me that his grandmother wanted to give him an amulet to protect 
him, when he went for studies. "No thank you, grandmother", he had said, "I 
wear a cross. That will protect me". Some non-Christians have the same belief, 
because non-Christians wear Christian medals and rosaries as well. The same 
counts for keeping crucifixes or Christian medals in the house. It seems that 
within the Christian context the material symbols have changed, but not the idea 
behind them. Like the indigenous amulets they are believed to contain and 
provide a protective and healing power. 
Once I saw a catechist selling rosaries. "Buy a rosary", he said, because "rosari 
ni bunduki za mashetanC' (rosaries are guns against evil spirits). And he con-
tinued: Buy a rosary to start a "vita vya mashetani' (war against evil spirits). In 
other instances Christians said, when they saw adherents of the Indigenous 
Sukuma Religion wearing hirizi: look that is "rosari yao" (their rosary), "rosari 
ya kinyejr (local rosary), "rosari ya asilP' (traditional rosary). 
Behavioral means 
The ordinary Christians have a great appreciation of the sacraments of the church. 
For them the sacraments have the same protective and healing power as the rituals 
of the indigenous religion. Once I was told, when I was recovering from malaria, 
that I should go to Eucharist. The host would be a good dawa (medicine) for me 
in order to get nguvu (strength) again. In another case a sister asked Holy Com-
munion for a sick person who was baptised in danger of death, convinced that he 
would recover then. In some villages there were collections for the mganga wa 
mvua (rainmaker) to make rain. It was agreed that the Christians would participate 
in the collection, but that they would give the money to the padri (priest) to say 
mass for rain. Some said that they agreed only because of the pressure of the 
villagers, but most Christians who were involved believed in the efficaciousness 
of the Mass to get rain. In other places prayer-services were held for the same 
purpose. 
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Some Christians see no difference between the Mass and a sacrifice in the 
indigenous religion, as their contents and structure show a number of parallels. 
Sometimes I heard that Christians referred to Mass as tambiko (indigenous 
offering). There are some parallels in the general confession and the nature of the 
sacrifice itself. Also some parts of the sacrifice are very simular to mass: the 
consecration, the communion and the offertory (kulolea sadaka). 
In addition baptism is seen as a powerful ritual. In some cases baptism was asked 
after ancestor-propitiation had failed to get rid of certain problems. In other cases 
baptism is asked for twins. This might be an escape from the costs of the indigen-
ous twin ceremony. But the believers would not ask baptism if they did not 
believe that baptism is an effective ritual. On Christmas-day 1986 the following 
letter was delivered at the 'mission' in Nyarubele and the messengers confirmed 
its contents: 
Nyangalamila Primary School 
P.O. Box 73 Geita 
25-12-86 
Parish Priest Nyarubele Parish 
Catholic Church 
Chairman of Kigongo Outstation 
Miraculous events through the power of the Lord. 
I inform you that on Monday 22-12-86 at 9 o'clock my child, who is only ten 
months old, got a severe fever and died. After she was baptized by Crescentia 
Soni she revived and started to breath again. This child was baptized with the 
name Scolasidica. She and her mother come to pray to Jesus who revived her 
and who is bom today 25-12-86 at 12 o'clock in the night. Amen. 
Her father Emillian Soni. 
Her mother Anna Elias. 
N.B. I ask that this event is made known to the Christians in the Church. I 
suffer from a headache, otherwise I would have come myself to tell about the 
miracles that ocurred in my house here in Nyangalimila. 
This letter expresses clearly the belief of the authors in baptism as a powerful 
ritual. One evening a young woman came to the parish centre. She wanted the 
priest to see her sick child. When the priest went with her it turned out that the 
boy was admitted in a hospital of an indigenous healer. When the priest saw that 
the boy was very sick indeed he did not want to have a discussion with the 
mother about why she went to a mganga (healer) but started anointing the sick 
boy. Next morning he went to see the boy and found that he was much better. 
According to the mother it was the sacrament that had healed her child. 
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The same holds true for non-sacramental rituals. One of the most popular Catholic 
feast days is Ash Wednesday. Most Sukuma medicines are made of powdered 
plants or charcoaled roots and tree barks. The ordinary Christian's attitude 
towards this feast is seeking healing and protection. The same attitude can be 
found towards blessings (mibaraka) and the use of Blessed Water (maji ya 
baraka). In one case a mother gave her baby Holy Water to be cured from a 
disease; the baby recovered. In another case Holy Water was used as a preventive 
measure against evil spirits. 
Some Christians try to get Holy Water from "the seer of Mwanza". They can get 
this water in Sengerema town. The Blessed Virgin Mary is said to have appeared 
to a little girl and to have ordered that the soil of the place where she had stood 
should be mixed with water that she had blessed, and used to obtain cures and 
other blessings. People are said to have been cured and evil spirits (meshetani) to 
have been driven away (details are given in section 1.1.2.). 
Also the imposition of hands is seen as a very powerful symbolic action. One of 
the expatriate priests told me that he once invited all the sick people to come to 
him after mass and he would lay his hands on them. Almost all the people came 
and it was a confusing experience for him. He never did it again because he was 
afraid of the consequences. One reason for going to Pentecostal Churches is that 
their pastors lay their hands regularly on people in special prayer services for the 
sick. 
Many Christians participate in the ritual cleansing (kuoga) after mourning. And 
most Christians make use of maaguzi (divinations) to reveal the cause of their 
misfortune or disease. Some waaguzi (diviners) examine chicken entrails. Others 
read the remains of millet in an earthenware pot. But the more popular waaguzi 
are those who use no other means than their heads to make deductions. The 
Muslims have their own diviners, who interpret the signs of their oracle with texts 
of the Qur'an. There are also catechists who are working as diviners (see Pambe, 
1980: 34-36). 
When I was living in Nyarubele village I had a good contact with a baptized 
woman who was working as a diviner and who lived very close to the parish 
centre. I visited her regularly in her house. She used to be a faithful Christian. 
Once she dreamt that her father died. Next morning she went to see her father and 
found that he was dead. That is how she started working as a mwaguzi (diviner). 
She uses mainly conversations and dreams to diagnose the problems of her 
patients. Now she does not come to church anymore, because she was refused for 
communion. But she calls herself a Christian, she contributes to the church 
collections and her children sing in the church choir. 
A very common thing is to make the sign of the cross (kupiga msalaba) before 
drinking a glass of water or before putting the hoe in the ground. This is done to 
seek protection from evil spirits or to get strength (nguvu) for cultivating. 
Drumming (kupiga ngoma) and dancing (kucheza) are used by waganga to drive 
evil spirits away (kufukuza mashetani), but they can be a form of entertainment 
as well (utamaduni tu). Often dance competitions are organized at special occa-
sions. Drums are used in church now for accompanying songs, but the use of 
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dances is rare. One can see people dancing in the church on some occasions, such 
as in Easter-night, after the baptism of the neophytes. 
133 The response 
As in human communication, in religious communication the believers expect that 
the meta-empirical realities will react to the messages conveyed to them and 
change their behaviour or give another message in return (see Platvoet, 1982: 32; 
De Waal Malefijt, 1968: 197; Nida, 1960: 14-15). 
The time of the response 
Through divination, which is usually initiated on behalf of the believer by a 
mganga (healer), the believers do not intend to alter the behaviour of the meta-
empirical realities, but to discover their will and intention. In divination the meta-
empirical realities are believed to give immediate answers. That means that in divi-
nation there is a mutual exchange or a two-way communication between the believ-
ers, through the mediation of the mganga, and the meta-empirical realities. 
Once their intentions have been made known to the believers, divination may be 
followed by prayers or offerings in an attempt to alter the behaviour of the meta-
empirical realities. But the response to prayers and offerings is different. Once 
prayers have been said or offerings have been made, subsequent events are 
interpreted, positively or negatively, as the response of the meta-empirical 
realities. But this response may well be delayed or postponed. 
The Sukuma believers will go on saying prayers and making offerings until they 
get some kind of an answer, or until they become so impoverished or exhausted 
by their attempt to alter the behaviour of the meta-empirical realities, that they are 
forced to give up their undertaking. Only in the last instance they will accept the 
situation as it is. Then they say "hivyo ndivyo ilivyo" (that is the way it is). 
Form and content of the response 
The response may be some intended or accidental benefit which the believers can 
interpret as the answer of the meta-empirical realities. Once the first rains were 
delayed. The ordinary Christians asked the priest to say mass for rain. When it 
started raining, they said: "Mungu ametusaidia sana" (God has helped us a lot) 
and "Ndiyo, Mungu ni kubwa" (yes God is great). 
But the response is not always positive. In one case an important person became 
sick. He tried different local medicines, but he did not recover. Finally he went to 
a hospital, while his family started praying to God for his recovery. However the 
man died. When I went to the family to offer them my condolence they said: "God 
did not want him to live any longer" (see also Pambe, 1978: 116 n. 170). 
In other cases, practicing Christians committed things that are considered 
immoral. Then the believers said that God's plan is inscrutable {taratibu ya 
Mungu ya siri). In one case a catechist had stolen the Sunday collection. The 
believers said that an evil spirit had closed his eyes (shetani amemfunga macho). 
In another case a priest drank too much. The people interpreted his behaviour by 
saying that an evil spirit broke him {shetani amemharibu). 
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The effect of the response 
If there is no response or the response gives no satisfaction because it does not 
meet the needs of the believers, they seek for another solution to their problem. 
Once a priest did not want to drive out evil spirits. "We Christians do not believe 
in evil spirits" he had said. The believers went to a mganga (healer). In such 
cases, others will go to a Pentecostal Church, where evil spirits are fought with 
prayers and imposition of hands, or to both mganga and Pentecostal Church. 
The ordinary Christians have a strong temptation to try as many rituals as 
possible, if necessary of different religious systems, in order to get the intended 
result. They are used to seeking for a solution to their problems regardless of the 
needed efforts or expenses. As such they have a very pragmatic approach to the 
needs of everyday life. 
The invisible relatives are expected to give a positive answer, as this is the way 
they should behave, at least if the believers have fulfilled their obligation of 
worshipping them. Communication with the invisible relatives is seen as a mutual 
give-and-take, in which the invisible relatives and the believers are bound together 
by debts and demands. 
The Sukuma believe that God will respond to their prayers and offerings, because 
God is good and just. Only if all means have been tried and nothing worked, then 
it is assumed that their disease or misfortune is the work of God (kazi ya Mungu). 
If that is the case, there are no means of working for recovery, since God has 
already made known his intention. Then nothing can be done but resign to it. This 
is however their last reaction. Normally they will say: "usikate tamaa" (do not 
despair). 
Summary and conclusion 
In this paragraph I have described the process of religious communication, which 
is the exchange of messages between the meta-empirical realities and the believers 
by a certain means and with a certain response. I have shown that religious 
communication resembles the communication in social life; it is a mutual give and 
take. 
With respect to the message I have said that most messages have a petitionary 
content, that they are most likely to be encoded in language, if necessary together 
with non-verbal codes, and that most messages have an emphatic function. The 
messages are exchanged by verbal, behavioral and material means. 
With respect to the response I have said that the Sukuma have a pragmatic 
attitude towards the problems of everyday life. They will seek for solutions for 
their problems, regardless of the costs. It is only in the last instance that they will 
despair. The Sukuma have a positive outlook on life. This finding is confirmed by 
the customary "how are you" greeting to which the answer is always "good", 
"fine", "peaceful". 
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The aim of this first chapter was to get more knowledge of popular religion in 
Sukumaland. The methods for collecting data were participant observation and 
ethnographic interview. The main question was: What is popular religion in 
Sukumaland? In this epilogue I shall review both method and contents. 
For this chapter I have made descriptive observations and asked descriptive 
questions. In addition I made focussed observations and asked structural ques-
tions. I benefitted from the instructions given by Spradley for doing fieldwork. 
The next step will be making selected observations and asking contrast questions 
which will contribute to making a semiotic analysis in the second chapter. 
From the previous observations it becomes clear that 'religion' can be described 
as a process of communication between a believer or a group of believers and one 
or more meta-empirical realities, whom they believe to exist and affect their lives. 
The communication-model that I used, agreeing with Platvoet, proved to be a 
useful instrument for a descriptive analysis of popular religion in Sukumaland. 
Platvoet, however, did not elaborate his view of communication. Moreover, he 
used the communication-model to analyze the research of others. More has to be 
done to refine the communication-model for the purpose of fieldwork. 
With respect to the contents I can conclude that one can describe (and - as I shall 
show in the second chapter - understand) 'popular religion' in Sukumaland only 
in the context of intercultural communication (see Pambe, 1980), through which 
the indigenous religious culture of the Sukuma came into contact with Islamic-
Eastern and the Christian-Western cultures, including their religions. 
If popular religion is described as the religion of the people that contrasts with the 
prescribed beliefs and practices of a religious institution and escape the control of 
its religious specialists, as I have done in the general introduction, then, generally 
speaking, the researcher can distinguish two major forms of popular religion in 
the Christian context. 
I shall call them integrative and dualistic popular religion. Both forms of popular 
religion are the result of intercultural communication, namely an encounter of 
Sukuma Indigenous Religion and official Christianity. But whereas in integrative 
popular religion both religious systems are mixed, in dualistic popular religion 
they are not (see also Pambe, 1982: 22). 
Some Sukuma are Christian on Sunday and adherent of the indigenous religion on 
Monday. In this way they keep one foot in Christianity and one foot in the 
Sukuma Indigenous Religion. They leave both religious systems as they are, using 
them according to their needs. This is what I call 'dualistic popular religion'. 
But most Sukuma give an indigenous meaning to the Christian symbols or give 
a Christian meaning to the indigenous symbols. They create an intermediate set 
of beliefs or practices and contribute to an "existential mix" (see Hastings, 1989: 
124). This is what I call 'integrative popular religion'. 
It can be objected that the Christianity as it was imported by the missionaries was 
not 'official' either, but a Dutch, German, French or English interpretation of 
Christianity. The missionaries brought the popular devotions of their home 
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countries to Africa. But even then this was the religion of the church officials. It 
makes the relationship between popular and official Christianity and the com-
munication between ordinary faithful and religious leaders in the church in Africa 
even more complicated. 
So far these notes are not new nor sensational. They more or less confirm in one 
context what was found by various authors in other contexts, such as Murphree 
(1971), Droogers (1977), Ranger (1978), Waliggo (1978), Platvoet (1979), 
Scmporé (1986), Singleton (1988), Schoffeleers (1982; 1989a) and Hastings 
(1989: 69-81). Unlike Schreiter, who speaks of syncretism and dual religious 
systems besides popular religion, I do not see these as "other kinds of manifesta-
tions of religious belief and activity" (see Schreiter, 1985: 144), but as the way 
popular religion manifests itself in Africa.110 
Taking Penin Jassy (1973: 127-135), who did fieldwork in Musoma, as a model 
Pambe gives the name "diffuse doctrine" to the synthesis which Christians make 
in their mind of the official formulations of the Christian faith and their own 
indigenous world view. This is the real point of reference for their behaviour, 
despite the fact that its contents are often confused and contradictory (1982: 22). 
Agreeing with Kamstra, who says that if theologians want to do something for the 
well-being of the masses they must formulate their ideology from the everyday 
thinking (1980: 269) and not only look at the content of popular religion but also 
at the thinking that is behind it (1980: 271), this "diffuse doctrine" will be the 
focus of the analysis in the second chapter. 
110 Sec also Hesselgrave who speaks of syncretism and mullireligion (1978: 191-193). 
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2 The Sukuma cry of freedom 
A social analysis 
Introduction 
The aim of the second step in my search for a "proper attitude" with regard to 
popular religion in Sukumaland is to understand popular religion in this context.1 
The second method is social analysis. As I have said in my introduction to the 
pastoral circle, by analysis I mean an interrogation of the observed reality from a 
certain perspective. This perspective is determined by my interest and objectives 
in this study (see Ten Have, 1977: 78-82; Blumer, 1969: 42-46). 
Choosing a perspective is always a selection of one possibility out of many and 
hence undoubtedly relative. But it is better to choose one perspective, knowing 
that it is relative, than to jump from one perspective to the other, which makes the 
analysis unbalanced (see Ten Have, 1977: 79-80). In the introduction to this 
second chapter I want to clarify 1) my perspective in this study and 2) the 
instruments for analysis. 
1 Popular religion and liberation 
In the introduction to this study I have said that if a researcher is interested in the 
evangelization of popular religion in Africa he or she can look at popular religion 
from at least two perspectives: inculturation and liberation. Popular religion can 
be studied as a source of the Africanization of Christianity and as a source of the 
humanization of Africa (see Schreiter, 1985: 12-15; 42-45; Nyamiti, 1985a). 
Both inculturation and liberation, with their theological justifications, are forms of 
contextualization (see Ukpong, 1984: 5; 1987).2 One difference between them is 
that inculturation stresses the communication of Christianity with the cultural and 
religious heritage of Africa, whereas liberation stresses the social and economic 
contexts in which Christianity operates.3 
1 Interpretation and explanation can be distinguished. Interpretation tries to understand phenom-
ena from within. Explanation tries to understand phenomena by relating them to other phenom-
ena. In the analysis that follows both go together in a complementary way (see Lawson and 
McCauley, 1990: 12-31). 
2 Sometimes the term 'context' is thought to be more inclusive than the term 'culture'. That is 
why some (notably liberation) theologians prefer to speak of 'contextualization' rather than 
'inculturation'. 
3 Some African theologians (e.g. Mutiso-Mbinda, 1979; Nlhamburi, 1980a; Mveng, 1988) speak 
also of a liberation from cultural, religious, pastoral and theological oppression. Used in this 
sense, inculturation and liberation theology are very close. 
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In his reflections on the conference on "Christianity in Independent Africa" 
Singleton asked if adaptation (which was the usual term to express the process of 
relating Christian institutions to the African culture at that time) was the real 
problem facing the church in Africa. "Will not the Church, as usual, by locating 
its vital issues in this sphere, once again miss the boat?" (Singleton 1976b: 139). 
It was after reading East African liberation theologians such as Magesa (1976), 
Mutiso-Mbinda (1978) and Nthamburi (1980) that I understood that it does!4 
Consequently I choose for the perspective of liberation. However, I hope to show 
that the dilemma between inculturation and liberation in African theology is an 
artificial one, based on a false assumption, namely that people's cultural and 
religious life can be disconnected from economic and political realities (see 
Moons, 1974: 29-32; Kalilombe, 1987: 203-204; Tirumanywa, 1991: 65-69).5 I 
am convinced that real inculturation and liberation go together: liberation is a 
condition of the possibility for inculturation (see Waliggo, 1986: 24; Mutiso 
Mbinda, 1986: 79-81; Shorter, 1988: 247-250; Mugambi, 1989: 108-110). 
I would like to insert an autobiographical note here for a better understanding of 
this study. When I came to the UTP in September 1985 my first subject to teach 
was theology of religions. In the same year Paul Knitter's book "No Other 
Name" had been published. I was touched by his ideas and interested in relating 
them to the African context. By doing so I wanted to give a small contribution to 
the world-wide debate on a pluralistic theology of religions from an African 
perspective,6 focussed on the question of how to judge (popular) religion (crite-
riology).7 
In Knitter's book 'No Other Name' there is a strong influence of liberation 
theology, especially concerning the criteria for judging truth claims (1985: 
163-165; 269 n. 87). One year later this was elaborated in an article for the 
special issue of the journal 'Concilium' on "Christianity among world religions" 
(1986) in which he makes the step from 'theocentrism' to 'soteriocentrism'.8 This 
further step was worked out in his contribution to the book 'The Myth of Chris-
tian Uniqueness", which he edited together with John Hick (1987).9 
4 For their ideas and background see section 3.1.2. of this study. See also Ukpong, 1984: 46-58. 
5 It is noteworthy that many studies on inculturation in East Africa concentrate on the AMECEA-
policy in which becoming "really local" means becoming "sclf-minislering, self-propagating 
and self-supporting" (see Association of Member Episcopal Conferences in Eastern Africa, 
1974: 9-10), thus narrowing the concept 'localization'. 
6 My interest however is not with the world-wide debate as such, but with the local church in 
East Africa. 
7 Knitter pays little attention to the 'small traditions' and popular religions. 
8 Knitter presented his model as a possibility to be judged by the wider Christian community 
(198S: xiv). The same holds true for the views expressed in Knitter and Hick (1987: viii). 
9 The discussion raised by Knitter and Hick influenced the reflections on mission in East Africa. 
See Kealy (1990) and Du Toil (1990). Mugambi (1989: 128) says: "Hick's open-minded 
approach to religious traditions other than his own may, in my view, enhance more effective 
dialogue". 
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According to Knitter, who follows John Hick in this respect, the criterion for a 
dialogue of Christianity with other religions is not their relation with Christ or the 
Church, not even with God, but their salvific value. Applied to my study this 
means that before working out a theological reflection and a missionary planning 
I must get an insight into the salvine value or soteriological structure of popular 
religion. Consequently the question should be: Are the different expressions of 
popular religion authentic channels of God's saving activity? Are they soteriologi-
cally effective (see Knitter, 1986: 105; 1987: 187)? 
For the purpose of empirical research an operationalization of these theological 
ideas has to be given. That is to say, these theological ideas must be translated 
into observable realities. In view of social analysis it could be asked with John 
Hick if the several expressions of popular religion offer a transition from a 
radically unsatisfactory state to a limitlessly better one. Do they make possible the 
transformation from the distorted or deluded character of present human existence 
to a new and limitlessly better quality of existence for all (see Hick, 1981: 
452-453; 1987: 23-30)? 
In my description of popular religion in Sukumaland I practiced maximal mod-
esty, trying to be as unprejudiced and open-minded as possible. In the analysis, 
however, the contribution of the researcher is much greater. Of course, observa-
tion is not 'neutral' either. Every researcher has his or her history. But in analysis 
the normative impact of the researcher is much stronger than in observation, 
because he or she must choose a perspective. And the choice of this perspective 
in the analysis anticipates the way in which reality is going to be judged in the 
evaluation. 
Anyway, Hick's idea that there must be 'empirical evidence' for truth will play an 
important role in the theological reflection. I must acknowledge that this perspec-
tive is not without problems. First, Hick tends to exclude 'primal' religions from 
his 'grading religions'.10 This seems to be caused by his view of the history of 
religions, as he makes a distinction between 'pre-axial' and 'post-axial' relig-
ion." According to many scientists of religion and African scholars, however, 
this is debatable. Mbembe (1991: 40-44), for example, strongly argues against this 
kind of distinctions in the history of religions. A second problem is that the 
salvific value is always judged on the basis of the researcher's own tradition. 
Thus, for Christians, soteriocentrism remains christocentric in one way or another 
(e.g. Kiing, 1987; Cobb, 1990; D'Costa, 1990). This tension must be elaborated. 
In connection with my idea of missionary spirituality, the concept of the (fruits of 
the) Spirit will serve as a linking frame. 
10 In his preface to "The Second Christianity" Hick (1983: 8) includes "African primal religion" 
in the "great religious traditions of the world". This is at daggers drawn with his idea of pre-
axial religion. 
11 In spite of some places that seem to indicate the contrary, Hick (1989: 21-35) tends to see 
African religions as pre-axial. Post-axial religions are soteriocentric and liberative, pre-axial 
religions are not. 
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The word 'transformation' (used by Hick) has been used also among missiologists 
especially since the sixth conference of the International Association for Mission 
Studies (IAMS) at Harare, Zimbabwe, in January 198S. Curiously an explicit 
clarification of the key-word 'transformation' was missing at the conference. The 
only clarification of the term was a biblical reflection on 'human transformation' 
by the Ghanaian theologian John Pobee, however, this was restricted in one of the 
workshops. 
In biblical Greek mainly three expressions are used in relation with 'transforma-
tion'. First of all there is metaschematizein which means: to transform, to alter, to 
change the outward appearance of a person or thing. Second one has meta-
morphoo which means: to change in another form, remodel, transfigure. The final 
key phrase is kaine ktisis, a new creation. Several translations are possible, 
according to different backgrounds: a new moral or spiritual creation, or the 
creation of a new world (see Pobee, 1985). 
From a biblical perspective the aim of evangelization is not the plantation of the 
church or the conversion of souls, but the transformation of the world towards the 
Kingdom of God, the kingdom of justice and love (see Knitter, 1985: 173-177; 
Schillebeeckx, 1990: 273; Tirumanywa, 1991: 80-87). Rather than liberation, 
transformation is the adequate concept to describe and analyze the salvific value 
or soteriological structure of popular religion, because this concept is used in both 
theology and semiotics (see Schreiter, 1985: 70).'2 
2 Instruments for analysis 
To understand the experience of salvation in popular religion instruments are 
needed which are able to analyze the process of social transformation. In other 
words, the researcher must look for ways which are able to locate the potentiality 
of or resistance against social change (see Schreiter, 1985: 70). 
In the introduction to the pastoral circle it was said that in social sciences differ-
ent models operate. The same holds true for the science of religion. None of the 
scientists of religion is content with mere description of religious phenomena. 
They all want to analyze them as well. They however differ in their view of the 
aim and manner of analyzing their data. The battle is between those who adhere 
to a hermeneutical and those who adhere to an empiricist view of science (see 
Waardenburg, 1986: 202-206). 
Science of religion 
Generally speaking, quantitative oriented scholars (mainly sociologists and 
psychologists) try to explain why the religious facts are as they are, by making 
use of variables from non-religious contexts in terms of causes and effects. 
Qualitative oriented scholars try to understand what the religious facts mean, by 
12 Moreover, church leaders in Africa do not like Ihe word 'liberation' because it has too many 
reminiscences of the Latin American theology. 
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interpreting them from within (see Van Beek, 1990: 101-105; Kronenburg, 1986: 
252-253). 
For better understanding I briefly summarize the history of science of religion 
here (see Platvoet, 1982: 15-17; 1985: 45-60; Waardenburg, 1986: 41-57)." 
Science of religion was bom in the eighteenth century under a positivistic 
constellation. This was the time of Enlightment with its strong emphasis on 
rational explanation (hence a preference for an intellectual approach) and its anti-
clerical, almost anti-religious interest. It was critical of religion. This positivistic 
science of religion was influenced by the success in the natural sciences and the 
evolution theory and had mainly a historical approach. 
More or less in reaction to this positivistic science of religion a religionistic 
science of religion developed in the nineteenth century. It was the time of 
Romanticism with its strong emphasis on intuition and emotion. Religionists tried 
to understand religion from within. Their interest was apologetica!, rather than 
critical. This science of religion gained academic recognition and developed as an 
auxiliary science of theology.14 Parallel to the development in anthropology, 
where evolutionalism was exchanged for functionalism between the first and the 
Second World War, many religionists left evolutionism and turned to the philo-
sophical phenomenology as a scientific model. The Dutch scientist of religion, 
Gerhardus van der Leeuw, is a good example for this shift. The new name for this 
approach became "phenomenology of religion". 
In the fifties some scholars complained that both models are reductionist. They 
start from presuppositions, that ultimately the meta-empirical realities exist 
(religionists) or not (positivists). Therefore their knowledge is biased. In reaction 
to these models a third model developed in which the phenomenological 'epoche' 
becomes a permanent one. This is called a 'methodical atheism'. The so called 
empirists put a strong emphasis on explaining religious data within their context. 
The 'Groninger working-group for the study of fundamental problems and 
methods of science of religion' may be given as an example of the dissatisfaction 
with the old style phenomenology of religion and the search of new ways (see 
Van Baaren and Drijvers, 1973: 5). 
Like other social sciences, many scientists of religion are convinced that the 
existing models, with their preferential views of science, perspectives and knowl-
edge-guiding interests are doubtlessly selective and therefore relative. They take 
seriously one aspect of religion and make an abstraction of others. They therefore 
opt for a multi-perspective (see Waardenburg, 1986: 41) and poly-methodical (see 
Platvoet, 1982: 17) study of religion, consequently for a science of religion that 
13 1 consider science of religion in the wider sense of the word to be a branch of social sciences, 
including sociology, psychology and anthropology of religion, that studies religion in an 
empirical way. 
14 Still science of religion stands between theology and social sciences. One can describe their 
relationships as follows. Science of religion is the empirical branch of theology; psychology, 
sociology and anthropology of religion are the 'theological' branches of the social sciences. 
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includes other social sciences that deal with religion (anthropology, sociology, 
psychology), besides the history and phenomenology of religion, or a science of 
religion in the wider sense of the word." 
Towards a semiotic approach 
Many scientists of religion agree with the empirist criticism on the old style 
phenomenology of religion, but nevertheless hold that the empirist-contextual 
science of religion with its methodical atheism or agnosticism does injustice to 
religion as object of their study.16 In search for a new style phenomenology they 
rum to the philosophical hermeneutics as a scientific foundation (see Waarden-
burg, 1986: 114). 
In the beginning of my research I was strongly inclined to this new style of 
phenomenological approach. Following Waardenburg (1973) I tried to make an 
intentional analysis. But I discovered that this 'new style phenomenology' did not 
solve the problem of emics (see Van Beek, 1990: 101-105). It remained too much 
on the surface of meaning at the cost of the collective and unconscious mental 
structures. In addition this approach centred too much on the concepts at the 
expense of the context in which these concepts are produced and reproduced.17 
Discontented with the 'new style phenomenology' I started to read the work of 
Victor Turner, who worked in Central Africa among the Ndembu in Zambia 
(1967 and 1969). I became acquainted with his work through the introduction of 
Aylward Shorter at the seminar on pastoral-anthropological and pastoral-theologi-
cal reflection in the African context in Nairobi, March 1985. I saw in his work 
many advantages. One advantage is that Turner combines what he calls "cultural 
anthropology, structural theory and social dynamics" (1967: 33). Another advan-
tage is that - contrary to Claude Lévi-Strauss - Turner pays more attention to 
rituals than to myths (see Shorter, 1972: 139).ιβ 
Inspirated by Turner a new approach developed which was multi- perspective and 
poly-methodical and which integrated an empirical and a hermenéutica! view on 
science. I called this approach 'semiotic', although it might be objected that only 
the second level is semiotic in the strict sense of the word. 
Following the exegetical, positional and operational field of meaning distinguished 
by Turner (1967: 50-52) my analysis in this chapter shall have three levels: a 
historical-phenomenological analysis to discover the subjective meaning of 
15 Methodological atheism distinguishes religious studies made by sociologists, psychologists and 
anthropologists, from those made by historians and phenomenologists of religion (see Van Baal 
and Van Beck, 1985: 200). 
16 See Van der Geest (1990: 596) who formulates the same problem within anthropology and the 
modification by Van Beek, who proposes to speak of methodological agnosticism (1990: 108). 
17 With structuralism one must stress the discontinuity between 'phenomena' and 'reality'. With 
(neo)mamsm one must say that one must not only study the internal dynamics of religious 
phenomena but also their external significance. 
18 In Africa rituals are more important then myths. At this point Turner takes distance of Claude 
Lévi-Strauss (see Turner, 1969: 14-15; 42-43). 
105 
religious symbols as they developed historically; a structuralistic analysis to 
discover how the religious symbols are rooted in the cultural meaning-system that 
people use to interpret experiences and organize behaviour, and a sociological 
analysis to discover how the religious symbols are linked with the contexts.19 
However, I shall not follow Turner without modifications. At the level of 
'exegetical meaning' I shall elaborate a little more what Turner (1969: 43) calls 
the 'purposiveness' of symbols.20 I shall add an 'intentional analysis' following 
the idea that there are always certain intentions which make believers pray or 
offer and which take shape in the manner of their praying or offfering (see 
Waardenburg, 1973: 122, 127-132; 1986: 241-245). 
At the level of 'positional meaning' Turner criticizes Claude Lévi-Strauss for his 
cognitivism (1969: 42-43). However, even Turner cannot get away from the fact 
that mental structures, be they implicit or unconscious, play an important role in 
interpreting experience and organizing behaviour (see Spradley, 1972: 3-38). The 
difference between Lévi-Strauss and Turner is that Lévi-Strauss arrives at these 
mental structures in a deductive way, Turner in an inductive way (see Deflem, 
1991: 10-11).21 
So as to take 'meaning' seriously, a theory of meaning and a specific methodol-
ogy designed for the investigation of meaning are required (see Spradley, 1979: 
7). Turner presupposes several sign systems at the second level of his analysis. 
Yet, he gives little explanation of what these sign systems are and how they work 
(see Lawson and McCauley, 1990: 39-40). The result is that his method for 
discovering 'positional' meaning seems rather arbitrary. Ethnographic semantics 
with its 'contrast analysis' can throw more light on the relationship between 
language, cognition and behaviour (see De Ruijter, 1982), also in the study of 
religion (see Ryan, 1974; Saliba, 1978).22 
At the level of 'operational' meaning Turner says that there is a relation between 
symbols and social conflict (1969: 10). Turner's favourite terms like 'social 
dynamics' and 'processual analysis' show that he tries to go beyond the all too 
static social-structural analysis (see Deflem, 1991: 19-20). He nevertheless tends 
to see social conflicts as exhaust-valves of the society, leading to new cohesion, 
19 Compare the systemalization given by Van Binsbergen and Schoffeleers (198S: 7-16) and the 
one by Waardenburg, 1986: 36-41. 
20 Thus linking the first (what is said about ritual) and the third (what is done with it) level of 
investigation. 
21 At this level Turner's method is the reverse of that of Claude Lévi-Strauss, who begins by 
eliciting the cosmology, as expressed in mythological cycles, and then explains specific rituals 
as expressing the structural models he finds in the myths (see Turner, 1969: 14, 42-43). 
22 In his introduction to "Revelation and Divination", in which two essays published in the early 
sixties arc reprinted, Turner writes: "When I wrote 'Chihamba the White Spirit' there was as 
yet no wide public for the various 'emic' studies, ethnoscience, ethnomethodology, 
ethnobotany, elhnozoology, ethnomusicalogy, and so on. I now see that I was looking to 
Ndembu culture for some evidence of ethnophilosophy or ethnotheology" (1975b: 20). 
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and social order as normal state. A class analysis can throw more light on the 
conflict of interests and the division of power in the society under investigation 
(see De Wolf, 1979).24 
This does not alter the fact that Turner "more than anyone else, revealed to us the 
nature and multitudinous forms of the critical potential of religion", as Quartes 
van Ufford and Schoffeleers say (1988: 9). In Turner's view, "all sustained 
manifestations of communitas must appear as dangerous and anarchical" (1969: 
95). According to Turner rituals, most of which are religious in his view, at least 
in tribal societies, not only reflect but also transcend the social context. 
Consequently a theory of religion as source of social criticism can be based on 
Turner's approach.25 
2.1 Historical-phenomenological analysis 
One thing is to observe people performing gestures and singing songs in their 
ritual performances. Quite another thing, says Turner, is to reach an adequate 
understanding of what the movements and words mean to them (1969: 7).26 The 
first step in such a task is to pay close attention to the way the people explain 
their own symbols. This is what Turner calls the "exegetical meaning", that is 
"the Ndembu inside view", or "how the Ndembu themselves felt and thought 
about their own ritual" (1969: 10-11).27 
To understand another way of life from the native point of view is the aim of 
most 'ernie' approaches, like phenomenology and ethnoscience (see Van Beek, 
1990: 101-105).2* The classical formulation of 'emics' is that of Malinowski: '4o 
grasp the native's point of view, his relation to life, to realize his vision of his 
world" (see Spradley, 1979: 3; 1980: 3). 
Turner distinguished four categories of meaning at the exegetical level: a) 
nominal: the name of the symbol which may be heavily charged with meaning;29 
b) substantial: the physical and biological characteristics of the symbol; c) 
artificial: the symbol as product of human fashioning or an object of culture; and 
23 "Beyond the structural lies not only the Hobbesian 'war of all against all' but also communi-
tas", says Turner (1969: 131). In rituals 'communitas' is stressed. 
24 In relating the symbolic syntax to the social structure, one can distinguish a neo-Durkheimian 
and a neo-Maraist approach. A great deal of the work of Turner is situated in the former 
approach (see Van Biosbergen and Schoffeleers, 1985: 12; Van Baal and Van Beek, 1985: 165; 
also Droogers, 1989: 17-18). 
25 One problem of understanding Turner is that there are many shifts in his viewpoint and that his 
theoretical ideas are scattered over many essays. He was not a great systematizer (see Deflcm, 
1991: 21-22). 
26 This is another way of expressing the difference between my Tint and second chapter. 
27 In Waardenburg's terminology (1973: 110-U) this is called 'subjective meaning'. 
28 The distinction between an 'ernie' (from the inside out) and 'elic' (from the outside) view 
comes from Kenneth Pike (see Spradley, 1979: 231). 
29 Compare Frake's getting names for things (1972: 192-194). 
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d) historical: the origins and subsequent history of the symbol (see Turner, 1967: 
50-51). 
Besides that it is important to compare the popular interpretation with the inter-
pretation of the religious specialists (see Turner, 1969: 9). In the analysis which 
follows below I shall follow the above mentioned directives given by Turner, 
although some traces of 'intentional analysis' shall be present as well (see Turner, 
1969: 43). 
Prayers and songs 
The indigenous religion of the Sukuma was rich in prayers. The Sukuma were 
used to pray on almost all occasions. Their prayers were addressed to the ances-
tors and through them to the Supreme Being.30 Their intention was to restore the 
good relationships with these meta-empirica] realities and be well. Because of the 
reciprocity of the relationships the Sukuma were convinced that their prayers were 
effective. 
When the first missionaries came to Sukumaland they discouraged the Sukuma 
way of praying, which they misunderstood in terms of 'paganism', 'idolatry' and 
'superstition' (see Pambe, 1978: 375).31 Probably confused by the Sukuma word 
kukuja, which means both to worship and to venerate, they thought that the 
Sukuma worshipped their ancestors and tried to manipulate them in an egocentric 
way. 
The Sukuma however did not pray merely to their ancestors. The Sukuma prayed 
to the Supreme Being through the mediation of the ancestors. The indigenous 
religion of the Sukuma was more theocentric than the first missionaries thought 
(see Millroth, 1965: 205). As also Pambe says "A pious person regularly faces 
east at sunrise and asks for life from Lyuba or Nyabangwa and from ancestors. 
There are many other expressions of recognition of God's Presence and Protec-
tion" (1978: 117). So, for the Sukuma the conversion to Christianity was not a big 
step, because God was already known to them as the One who listened to their 
prayers,32 as the following prayer of a rainmaker shows: 
"Oh, God, we have come here to dig out the roots of these trees which were 
dug also by N.N., our grandparents, and use them for rainmaking. It always 
rained in time and this is the reason why they confounded their opponents. We 
too, wish that it rains today. If it does not rain today, people will be angry 
30 The place of God in indigenous religion is not clear. Some say thai He was remote (e.g. 
Tanner, 1936a: 47; Cory, 1960: IS), others say that He was always present in their prayers (e.g. 
Van Pelt, 1982: 46; Millroth, 196S: 12S). Pambe (1978: 116-117) seems to adhere to the latter 
view. See also Hastings (1989: 107-108) on the problem of God in Indigenous African 
Religion. 
31 For the attack on the indigenous religion by the first missionaries see paragraph 3.1. and 4.1. 
of this study. 
32 For some this was a reason against conversion. See the old man's argumentation in Hendriks' 
Liweleh (1988: 307) quoted in section 1.2.1. of this study. 
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with us, they will expel us. It is these same trees which protected our ances­
tors who were almost being expelled".33 
It is important to stress that the Sukuma still believe that Christians and adherents 
of the indigenous religion address in their prayers the same reality, since Mungu 
ni mmoja tu (there is only one God).34 Basically the meaning of prayers in the 
indigenous religion and in popular Christianity is the same. Thus it is not so 
strange that Christian prayers follow an indigenous pattern, although they are no 
longer directed towards ancestor spirits but to God directly. 
First, behind both indigenous and Christian prayers there is the idea of instrumen­
tality. Prayers are seen as means of effecting something, as instruments for 
making God fulfil his obligations towards the believers." One day an unmarried 
mother prayed before having a meal with her children: 
Ее baba, mwenyezi Mungu. mwenye rehema, 
naomba unisaidie mimi na familia yangu, tuweze kuishi maisha yenye amani 
nafuraha hapa duniani. 
Tunakuomba baba utujalie па Шире neema zako na baraka tusipate shida tena. 
You, father, almighty God, who has mercy, 
I ask you to help me and my family, that we may live a life of peace and joy 
in this world. 
We ask you father provide us with your goodness and give us your blessing 
that we may not have problems again.36 
The word most frequently used for praying is kuomba (in Sukuma: kulomba) in 
which the idea of request is prominent. There is another word for praying, namely 
kusali. This word has an Arabic origin and refers to prescribed hours and forms 
of prayer. Moreover it stresses the idea of worship without objective. However the 
Sukuma prefer the word kuomba?1 However, the meaning of kuomba should not 
be misunderstood. In Sukuma culture it is not impolite to ask for a gift. A request 
expresses friendship and strengthens mutual relationships.38 
33 See Balilla et al., 1971: 2S-26. It seems that the religious leaders addressed God directly, not 
the ordinary people. See also page 24, 33, 43 and 44 of the same booklet. 
34 The fact that Geita is an immigrant area may have contributed to a more theocenlric faith, since 
outside the lineal environment there is a greater need for a 'High God'. 
35 Traditionally the attitude that makes God do what one wants was seen as a form of idolatry, 
called 'magic', a term that I shall try to avoid. Later I shall explain why. 
36 The subjunctive form of the verb is used regularly in prayers to connote polite imperative or 
intention. 
37 Note that from their preliterale religion the Sukuma do not know prescribed hours and forms 
of prayer. And as peasant farmers they would not invest in activities without a return. 
38 See also what I have said about interdependence as basic value (section 1.1.1.). Asking gifts is 
frequently misunderstood by visitors to Sukumaland. See Van Pelt, 1982: 133. 
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For the same reason the observer must not misunderstand - as the first mission­
aries did - the absence or few expressions of gratitude in the Sukuma prayers. In 
social life the Sukuma do not really thank each other for a gift, since social life 
consists of a mutual give and take. Thanking each other would mean the end of 
reciprocal relationships. Although the Sukuma say wabeja regularly, the verb stem 
root beja does not have any connection with the idea of thanking. It seems to 
mean: be well! 
Secondly, like the indigenous prayers, Christian prayers deal with concrete 
problems of everyday life here and now. These are prayers against evil spirits and 
witches, prayers which are asking for health and wealth, prayers for fertility and 
peace. This is obvious in the prayers of the faithful during mass, like the follow­
ing request for rain: Ее Baba, uliye mbinguni, tunakuomba mvua inyeshe, túpate 
chakula cha kutosha (You father, who art in heaven, we ask you that rain may 
fall, so that we will have enough food).39 
This concreteness is also found in the everyday invocations. One informant prayed 
when we were travelling together in a bus that broke down several times: Mungu 
wangu, nakuomba ubariki njia yetu Ui tufike salama (My God, I beg you to bless 
our journey so that we arrive safely). Another Sukuma prayed when passing a 
bush: Ее Mungu, nakuomba nibariki Hi nipite salama bila shida (You God, I ask 
you to bless me in order that I may pass safely without any problems).''0 
Thirdly, behind the prayers there is the idea of effectiveness. The ordinary 
Christians have the feeling that if prayers are said in a correct way they will get 
what they asked for. Consequently they believe that there is a direct relationship 
between prayer and success. They believe that God responds to their prayers and 
subsequent events are interpreted as divine help. 
As in the case of adherents of the indigenous religion, the Christians in Sukuma-
land do not feel obliged to pray daily. They pray when the malevolence of evil 
forces has become clear in personally experienced misfortunes.41 So they pray to 
God that He may be instrumental in neutralizing the forces of evil, since God is 
good and almighty.42 
It seems that the Sukuma did not use liturgical songs in their indigenous religious 
practices. This does not alter the fact that songs, which very often accompanied 
39 Л comparison with 'official' prayers (e.g. Chuo kidogo cha sala na nyimbo) shows lhat this 
kind of concreteness is almost absent in them. 
40 Note the direct way of addressing God: Ewe (in short: Ее) means: You there! 
41 In the Sukuma understanding the well-being of a person is a sign that his or her relationship 
with the meta-empirical realities is good and lhat there is no need for worship. Pambe says that 
the Sukuma do not pray unless there is some need. "The Sukuma left God and the masamva 
at peace when they themselves were left at peace. But any mishap or ailment affecting a 
faithful Sukuma family or person was interpreted as a demand for prayers, or better prayers, by 
God or the ancestors" (1978: 121). 
42 If Tanner was right in his interpretation that the Sukuma prayed to God "that he may remain 
neutral" (1968b: 385) then here is a change. Compared with indigenous religion, in popular 
Christianity God is seen more as a partner of human beings. 
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dances, expressed their deepest sentiments, joys and sorrows, hopes and fears. If 
speaking directly would cause danger, then songs were used as an indirect way of 
communicating certain ideas. Christian songs, like the one that I quoted in section 
1.2.1., convey the faith of the believers right from the heart. 
Religious objects and articles 
Religious objects and articles were known in the culture of the Sukuma for a long 
time. In fact they were the most obvious signs of the indigenous religion. Some 
objects and articles were believed to possess a nguvu ya ajabu (mysterious power) 
because a spirit lived in them, while others obtained this mysterious power from 
a mganga (healer). 
The first missionaries were very much against these religious objects and articles 
as contrary to the Christian obligation to trust in God only. That is why the 
converts were forced to destroy these objects and articles upon baptism and were 
absolutely prohibited to wear them afterwards. 
However, there was a tendency to wear them wherever they could not be seen or 
they were immediately replaced by Christian medals and crucifixes. Pambe (1980: 
31) gives the following example from Shinyanga Diocese: 
"My buganga (medicine) is the Apostles' creed. It saves (helps) me. I believe 
in Christ who shakes mountains. Son of Mary (i.e. the singer) let me say the 
Rosary that it may elevate me (= make me important). I have renounced 
having a bird cut on my behalf (= chicken oracle). And never will I have a 
mhigi (amulet) tied onto me; Son of Mary, let me say the Rosary so that it 
may elevate me". 
And Pambe (1980: 31) explains: "This confirms the singer's belief in the power 
and importance of 'medicine', 'chicken oracle' and 'mhigi' that he feels the 
immediate need of replacing them with the 'Creed', 'Jesus' and the 'Rosary'. 
It is not so strange that Christians and non-Christians think that Christian medals 
or crucifixes have the same meaning as the indigenous amulets, hence that they 
are kinga (protective charm), either kinga cha kuzuia wachawi (protection against 
witches) or kinga cha kuzuia mashetani (protection against evil spirits). 
Indeed, possessing crosses and rosaries and using them as neck ornaments are 
universal trends in Sukumaland. Very often priests get the request to bless these 
objects. This shows that these objects need a nguvu ya ajabu (a mysterious 
power) to be effective. It shows also the parallel between the priest and the 
mganga (healer). 
These articles and objects are meant to instil a sense of confidence in the person 
which is needed in this world. Without this confidence the world would be 
precarious. However their meaning is not always clear. Some say that they are 
pambo tu (just decoration), others say that they are kumbukumbu za mababu tu 
(just memorials of the departed) or dawa tu (just medicine). Most Sukuma 
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however do not believe in unconsecrated dawa (medicine), medicine without 
spiritual power, as Western medicine is.43 
Thus it seems that within the Christian context the material symbols changed but 
not the idea behind them. They are generally believed to provide a nguvu ya 
ajabu (a mysterious power). They work like dawa (medicine) or kinga (protec-
tion). 
Offerings and blessings 
The various rituals and ceremonies were among the most important characteristics 
of the Sukuma Indigenous Religion. Through these symbolic actions the Sukuma 
tried to maintain or (if necessary) restore the relationships with God and the 
ancestors in order to gain mali (wealth) and afya (health). 
The ordinary Christians do not see much difference between rituals in the indigen-
ous religion and rituals in Christianity. Also Christians perform symbolic actions 
to maintain or restore good relationships with the meta-empirical beings and by 
doing so they try to obtain assistance and prosper on earth. 
Through their behavioral symbols the Sukuma seek to neutralize the evil influ-
ences which are preventing them from gaining wealth through the fertility of 
wives, children, cattle and fields (see Tanner, 1969a: 274). While in indigenous 
religion God seems to be remote and indifferent to the process of neutralizing the 
forces of evil, in popular Christianity God is seen as benevolent and a partner to 
the believers in their struggle against evil. 
An analysis of the reasons for going to mass or asking for baptism shows that 
these sacraments are often seen as medicine (dawa). As one informant said: 
ninakwenda misa ili nipote dawa (I go to mass in order to get medicine). Or the 
participants seek protection (kinga) against evil influences. The same holds true 
for non-sacramental rituals like blessings or the use of blessed water. 
It is also helpful to analyze the time in which these behavioral symbols are used. 
The Sukuma do not feel obliged to perform these symbolic actions regularly. 
They only perform them at the crises of life or after personally experienced 
misfortune. They leave God at peace when they themselves are left at peace. But 
any disease or misfortune is interpreted as a demand for offerings, or better 
offerings by God or the spirits (see Pambe, 1978: 121). 
Kutolea sadaka (making offerings) is very important. During mass one can notice 
a revival when offerings are made. Just as social life is a mutual give and take in 
which people are bound together by debts and demands, the idea of reciprocity, 
which is a key to understanding the Sukuma culture, is linked with religious 
offerings. 
43 Shorter (1985a: 133) gives the following anecdote. A patient who had received medicine from 
a Chinese doctor working in a Tanzanian hospital said: "God bless you doctor". The doctor 
said: "I don't believe in God". The patient answered: "In that case I don't want your medi-
cine". 
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Divination and dreams 
In indigenous religion uaguzi (divination) was one of the regular means by which 
the living people communicated with their ancestors. But visiting a diviner was 
not a daily activity. It used to be a rare event. At present however going to a 
diviner is a frequent behaviour among adherents of the indigenous religion and 
others. 
Divination is an attempt to reveal hidden facts by means of certain techniques. 
Although all people have the power of divination, it is usually done by a special-
ist, a man, but more often a woman, called mwaguzi or mganga wa kuagua 
(diviner). He or she is believed to use a nguvu ya ajabu (mysterious power) for 
diagnosing the cause of people's troubles. 
People who visit a diviner want to know the actual cause of a trouble, to discover 
future events, the meaning of unusual events or the remedy for the trouble at 
hand. The things asked for are very often material things for the well-being of 
individuals here and now. 
Divination is considered as helpful. Waaguzi (diviners) are usually seen as people 
who act as a force on the side of law and justice. Their role is essentially good as 
is shown also by the use of the term mganga, which means healer. 
Many Christians find it necessary to go to a diviner now and then, although they 
know that it is forbidden by the church. Some go to a diviner and then confess it 
to a priest as often as they practice it. Others experience the Christian law against 
divination as an obstacle to their conversion to Christianity. 
Although divination as such is unknown in official Christianity there is a 
strong analogy to preaching. Both the diviner and the preacher are expected to 
explain the inner meaning of things. There is also an analogy between divination 
and confession. Some Muslims or Christians work as diviners using their Qur'an 
or Bible for divination. 
Dreams as regular and massive means of communicating with God and the Spirit 
Beings seems a recent development. Some waganga are said to have been called 
to act as healers in dreams. But Hendriks and Van der Schans (1952: 47) wrote 
in the fifties that "the Basukuma in general attach little importance to dreams". 
This is different now. Dream-telling and dream-interpretation are very popular and 
dreams are believed to contain messages from the meta-empirical beings (see 
Shorter, 1978; 1985: 149-161). 
Possession and trance 
Kupagawa na pepo (be possessed by a spirit) refers to the symbolic action in 
which a spirit is believed to take hold of a person. Like divination, possession is 
a way in which human believers communicate with and obtain messages (visions) 
from the meta-empirical realities, mainly spirit beings. The possessed person is in 
trance (dissociated). 
There are at least three different forms of possession: one in which spirit beings 
are believed to take possession of a human being, one in which a mganga (healer) 
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induces possession in himself and one in which he induces possession in his client 
(see Tanner, 1955: TIA).** 
Healers may induce possession in themselves for the purpose of divination; it is 
a part of the diagnosis, not of the therapy. And also when the healer induces 
possession in clients, the purpose is diagnosis, not therapy. The possession 
induced by a healer is seen as a help (see Tanner, 1969a: 281). 
As far as spontaneous possession is concerned the Sukuma used to believe that 
the spirits of the ancestors could take control of their descendants and that the 
ancestors made themselves known to their descendants by possession. Although 
it used not to be a frightening phenomenon in the past, nowadays it is feared. 
The Sukuma know the difference between spirit possession or trance (wazimu) 
and other phenomena with similar symptoms, which are the results of physical or 
mental abnormalities, such as kifafa (epilepsy) and kichaa (hysteria). The visions 
obtained are different from optical illusions or hallucinations (mazigazi). Spirit 
possession normally leaves the person in control of his behaviour against the 
external spirit. 
In the Christian context little difference is seen between spirit possession and the 
way Jesus and the prophets obtained messages from God. In some Pentecostal 
Churches possession is institutionalized (see Pambe, 1978: 270-283; 1983a). The 
apparitions {matokeo) of the Virgin Mary to the Seer of Mwanza are interpreted 
differently in so far as the girl gets messages while she is fully awake.43 
Witchcraft and sorcery 
It may be questioned if witchcraft {ulozi) and sorcery (uchawi) belong to the 
domain of religion. At least within my understanding of religion they do, because 
witchcraft and sorcery are thought of as a manipulation of meta-empirical forces. 
My domain analysis (see paragraph 2.2.) must prove whether this understanding 
corresponds with the Sukuma view. 
Witchcraft and sorcery mean the conscious and secret use of the nguvu za ajabu 
(mysterious powers) for evil purposes, knowing it to be immoral. As such it is 
feared by the Sukuma. Once I was told that the death of a child was caused by 
witchcraft. I said that I did not believe in witchcraft. "Lazima uogope" (you must 
be afraid of it), answered my informant upset, "walozi wabaya sana" (witches are 
very bad people). 
44 In line with Firth, Beatlie and Middleton (1969: xvii) distinguish between spirit possession and 
spirit mediumship. In both a person's actions are believed to be dictated by a spirit being. In 
spirit mediumship the spirit being is regarded as having a message for others, in spirit 
possession it is not 
45 Dreams (the person is asleep) and apparitions (the person is awake) are considered to be 
'normal' slates of consciousness. Trance is seen as an altered state of consciousness; the person 
is between being awake and being asleep. Hallucinations are seen as abnormality; the person 
is sick. 
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Tanner (1956c: 437; 1970: 18-19) holds that the Sukuma word bulogi comes from 
the verb 'to fear'. According to him fear is the root of the whole system of 
beliefs. This may well be the case since to threaten somebody with illness or 
misfortune is close to causing somebody to fear. 
Walozi (witches) and wachawi (sorcerers) are the opposites of the waganga 
(healers). The words uchawi and ulozi used to have a neutral meaning (see Haule, 
1969: 37), referring to the nguvu ya ajabu, but nowadays they are used in a 
negative sense mainly, meaning the use of the mysterious power in order to 
'poison' and destroy the life of others. 
Old people claim that before the German occupation witchcraft was rare and that 
even the waganga (healers), who are many now, were few and far between. At 
present, however, witchcraft is a major concern. This is not to say that the 
average Sukuma is constantly on the run for or suffering from the bad use of 
mysterious powers. It is rather that witchcraft is one of the explanations of 
misfortune which have to be taken into account by the many diviners. 
Even respected Muslims and Christians have an unshakable belief in the existence 
of witchcraft. In dealing with the evil of witchcraft they use indigenous practices 
or they use Islamic or Christian rituals giving them a new, that is to say an 
indigenous meaning. 
Inquiring about witchcraft, I learned that many Sukuma are skeptical about its 
existence. Several informants expressed doubts about this belief unless they were 
personally involved and could not find another explanation of misfortune. Many 
young people responded: mimi sijamwona mlozi (I have not yet seen a witch), 
kwa kweli, mimi sijui (in fact, I do not know). 
Ritual cleansing 
Possession and witchcraft are linked with disease and death. In fact, for the 
Sukuma death is difficult to understand and even more difficult to accept, since 
life is or should be good. A person is supposed to die a 'natural' death when he 
dies of old age. Otherwise the causes of death are commonly thought to have 
been brought about on purpose by the ill will of somebody. 
The agents are thought of as witches or evil spirits, who are personifications of 
evil. Rather than being 'natural', therefore, death is seen as suspect. The ritual 
cleansing after the burial (kuoga) marks the end of the mourning period and 
restores the relatives in everyday life; it is a rite of passage. 
The ritual may have different meanings depending on the circumstances in which 
the death occurred. The cleansing expresses that the relatives wash their hands of 
innocence or that they wash off the destroying ancestor spirit. The ritual is a 
means of relieving the guilt felt after a relative's death and sending forth the 
family of the deceased which includes forgiveness for reciprocal offenses (see 
Ganley, 1985 and 1989). 
Summary and conclusion 
It has been my aim in this first level of analysis to discover the subjective 
meanings of religious symbols as they developed historically. I have shown that 
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within the Christian context the verbal, material and behavioral symbols changed, 
but not the idea behind them. They are generally thought to provide a protective 
and healing nguvu (power). 
Some indigenous religious symbols continued to exist within the Christian 
context, but received a Christian meaning. For example, hirizi (amulets) are seen 
as rosari za tínyeji (local rosaries). Other indigenous religious symbols were 
replaced by Christian symbols, but their meaning remained the same. For 
example, rosari ni hirizi zetu (rosaries are our amulets). 
Behind many symbols there is the intention of avoiding undesired states and 
achieving desired states. Many Sukuma said: hatutaki fujo (we do not like 
disorder). The Sukuma seek afya (health), mali (wealth), nguvu (strength), uzazi 
(fertility), uhai (vitality), uhuru (freedom), usalama (harmony), amani (peace), 
uzima (wholeness). In short, the Sukuma want a maisha mazuri (good life).46 
In order to obtain maisha mazuri they try to maintain or restore the reciprocal 
relationship with God and neutralize the forces of evil. As in the case of People's 
Defence Committees and the African Independent Churches, there is a strong 
element of self-help in popular Christianity, that is to say: using people's power 
for problem-solving (see Van Beek, 1975: 67). Therefore popular Christianity can 
be seen in a liberative way as a problem-solving strategy (see Snelling and 
Whitley, 1974). 
Three styles of problem-solving can be distinguished: a self-directing style, in 
which people see themselves rather than God as responsible for problem-solving; 
a deferring style, in which people wait for God to solve their problems; and a 
collaborative style, in which people see God as a partner with whom the individ-
ual can jointly work out life problems (see Pargament et al., 1988: 91-92). 
Unlike adherents of official Christianity, who lend to claim that the responsibility 
for problem-solving is held jointly by the individual and God, the adherents of 
both the indigenous religion and popular Christianity tend to see themselves rather 
than God as responsible for problem-solving, although the adherents of popular 
Christianity do pray to God that He may be an instrument in neutralizing the 
forces of evil.*7 Anyway, this style is not anti-religious. Rather, God is viewed 
as giving people the freedom and resources to direct their own lives. 
2.2 Structuralistic analysis 
So far now I focussed on the subjective meanings of the symbols as they devel-
oped historically. At this level Spradley - like other semioticians - distinguishes 
denotation and connotation. Denotative meaning involves the things symbols refer 
46 Sec Pambe, 1978 n. 172: "Sukuma pray for 'goodness' i.e. health, peace, fertility of people, 
cattle, fields which to them, is real salvation". 
47 Earlier I said that more than adherents of indigenous religion, adherents of popular Christianity 
see God as a partner. One may conclude that in this respect popular Christianity is somewhere 
between indigenous religion and official Christianity. 
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to (this is what Spradlcy calls referential meaning). Connotative meaning includes 
all the suggestive significance of symbols, over and above their referential 
meaning. 
Although subjective meaning is important, Spradley thinks that "it does not take 
us very far toward understanding culture. It only begins to scratch the surface of 
meanings encoded in the symbols people use" (Spradley, 1979: 96). To under-
stand a culture it is necessary to uncover the deep structures from which the 
empirical models of social life which operate at the surface emanate. This is a 
common assumption of all structuralistic approaches. 
According to Spradley it is more useful to look at cultural meaning systems from 
the perspective of a relational theory of meaning, a conviction that he shares with 
other semioticians (see Leach, 1976: 13). "This will shift our attention away from 
what a particular symbol denotes and connotes to the system of symbols that 
constitute a culture" (Spradley, 1979: 98-99). 
A relational theory of meaning is based on the premise that the meaning of any 
symbol is its relationship to other symbols. For example, 'boys' and 'girls' are 
both included (through age) in the category 'children'. But they are also related 
by opposition (through gender) with one another, since one is male and the other 
female (see Spradley, 1979: 98-99). 
"Decoding cultural symbols involves far more than finding their referents; it 
requires that we discover the relationships that occur among these symbols" 
(Spradley, 1997: 197). This is what Turner calls the positional meaning, which he 
tries to discover by distinguishing different classification levels and arraying the 
structural features of the rites "in terms of criss-crossing binary oppositions" 
(Turner, 1969: 38). 
In line with the 'ethnographic semantics' developed by Spradley I shall use four 
techniques to discover relationships between the symbols: domain analysis, 
taxonomie analysis, componential analysis and theme analysis. These techniques 
- inclusive theme analysis - are restricted to discovering mental structures in the 
cognitive world. Therefore a third level of analysis will be necessary which links 
these cognitive structures with the social structures in the outside world.48 
Domain analysis involves a search for the larger units of cultural knowledge 
called domains. Taxonomie analysis involves a search for the internal structure of 
domains and leads to identifying contrast sets. Componential analysis involves a 
search for the attributes that signal differences among symbols in a domain. 
Theme analysis involves a search for the relationships among the domains and 
how they are linked to the culture as a whole (see Spradley, 1979: 98).49 
48 This is the distinction between a structuralistic (deep structures) and a functionalistic (surface 
structures) approach. See Van Binsbergen and Schoffeleers, 198S: 11-14. 
49 It may be asked what ethnographic semantics adds to the phenomenological analysis in the 
previous paragraph. The answer is that the semantic analysis digs deeper than 
phenomenological analysis. It tries to grasp implicit and unconscious knowledge. 
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Domain analysis 
The first step in my structuralistic analysis consists in a domain analysis.50 By 
doing participant observation and conducting ethnographic interviews many folk 
terms or names for things, used by the people, are gathered. But some folk terms 
are more inclusive than others. In that case such a folk term is called a category. 
A category is an array of (names for) things that are treated as if they were equival-
ent. For example, 'cow' and 'sheep' are included in the category 'mammals', 
'lizard' and 'snake' are included in the category 'reptiles'. 
Domains are still larger areas of cultural knowledge. A cultural domain is any 
category of meaning that includes other categories. The category 'mammals' belongs 
with the category 'reptiles' to the category 'animals'. Thus 'animals' is a domain. 
But 'animals' and 'people' are included in the category 'living beings'. In this case, 
'living beings' is a domain, and so on. In this way the entire cultural knowledge 
is structured. 
A domain has a structure which consists of a cover term, included terms, a semantic 
relationship and a boundary. By making a domain analysis the culture's principles 
for organizing symbols into domains may be discovered. Although informants know 
the domains, this knowledge remains tacit, outside everyday awareness.31 The goal 
of domain analysis is twofold: to identify native categories of thought and to gain 
a preliminary overview of the cultural scene that is studied. 
Maybe it seems strange to make a domain analysis here, since I have already 
selected a domain for analysis, namely: religion, and more specifically: popular 
religion. But I started the research with my own definition of religion, given in the 
introduction to this study. Every investigator enters the field with a large repertoire 
of analytic categories that are difficult to set aside. The temptation is to find a few 
folk terms and, instead of pursuing the analysis completely through native terms, 
to organize most of the data into analytic categories from the professional culture 
of social science.12 By making a domain analysis I shall test whether my categories 
correspond to the native categories of thought.53 
The need for testing my categories is even more pressing since in Sukuma language 
there is no word for religion.54 The Swahili word dini comes from Arabic and was 
popularized mostly by Christian missionaries. Even Muslims hardly use it. The word 
dini is associated with one of the new religions, Christianity or Islam, although at 
50 See Spradley, 1979: 107-118, Spradley 1980: 130-139. For the sake of readability I shall make 
references to the four techniques only once in each subsection. 
51 When those who have this knowledge are able to make it explicit one speaks of implicit knowl-
edge. When they are incapable of this one speaks of unconscious knowledge. 
52 This is the problem of ernie and etic descriptions, or psychological versus structural validity. 
See Spradley, 1979: 231-233, 175; Schreiter, 1985: 57; De Ruijter, 1988. 
53 Sec Van Beek, 1975, who did the same with the concepts of 'religion' and 'magic'. 
54 According to Frake (1972: 192-194) and Spradley (1979: 102-105) a first way of making a 
domain analysis is getting names for things. 
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present some speak of dini ya asili (traditional religion).55 At least among the 
elites, to have a dini, that is, to be Christian or Muslim, implies having a higher 
status than the 'infidels' or 'pagans'. When asked after their religious preference 
adherents of the indigenous religion may answer "mimi sina dinf' (I have no 
religion). This shows a tension between elitist and popular culture (see Reid, 1982: 
127-128). 
The fact that in the Sukuma language there is no word for religion seems to indicate 
that in Sukuma culture religion is not a separate domain, but that religion is self-
evident and taken for granted because it is everywhere. It is also possible to inter­
pret the absence of a word for religion as an indication that in Sukumaland religion 
did not exist, at least not in the way in which religion was understood by Western 
scientists (seeByaruhanga-Akiiki, 1988:48; Singleton, 1988: 30-31). Nevertheless, 
at present the Swahili word dini is used which indicates an institutionalization of 
religion. 
Anyway, the preliminary search given above shows the need for domain analysis. 
An efficient procedure in identifying domains is making use of semantic relation­
ships as a starting-point. First a semantic relationship is selected. Here I shall use 
strict inclusion (x is a form of y) because this is one of the most universal semantic 
relationships. Secondly possible cover terms and included terms that appropriately 
fit the semantic relationship must be found. This 'cultural inventory' can be short 
because I am interested in the religious domain. 
An overview of the cultural scene leams that there are many domains people talk 
about and that religious beliefs and practices form neither the first nor the most 
important domain. More important are social groupings, such as natural solidarity 
groups (mashirika), neighbours (majirani) and voluntary associations (vyama); 
climatological conditions (hali ya hewa); meals and kinds of food (yyakula); 
diseases (magonjwa) and health care (huduma ya afya), education (elimu); customs 
and traditions (mila na desturf), the policies of the government (siasa za serekalf) 
and village life (maisha kijijini).56 
Other important domains are means of living (kazi) and family life (и/ат/і).57 In 
rural areas to cultivate (kulima) and to herd cows (kuchunga ng'ombe) are important 
themes; in towns people speak about doing business (kufanya biashara) and digging 
for gold (kuchimba dhahabu). With respect to the situation at home (hali ya nyum-
bani) people talk about getting children (kuzaa watoto) and getting married (kutoa 
manali) as well as the relationships with their relatives (undugu).s% 
55 The book of the Sukuma Research Committee on indigenous religion speaks of ¡mani zajadi 
(1988). 
56 All these folk terms are cover terms which include many other folk terms. 
57 These two themes prevail in the customary "how are you" (habari) questions during the ceremony 
of greeting. 
58 See also the cultural inventory in Van Kessel, 1986: 3-4, and the Mwongozo wa Kategesi, 1989: 
12-14. 
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People speak also about relationships with realities that cannot be made sure (mambo 
yasiyoweza kuhakikishwa), as they say it.59 These 'unprovable' realities include 
not only God, ancestors, nature spirits and saints, but also people with mysterious 
powers (nguvu za ajabu), healers (waganga), sheiks (washehe) and priests (mapadri). 
The relationships with these realities are called mambo ya dini (religious things) 
and belong to the religious part (upande wa dini) of life. The term mambo ya dini 
(religious things) is often contrasted with mambo ya dunia (things of the world). 
Dini (religion) is contrasted with siasa (politics). Siasa is associated with the chama 
(party) and the serekali (government), while dini is associated with kanisa (church) 
and other dini za dunia (world religions). Both siasa (politics) and dini (religion) 
are associated with viongozi Qeaders) and contrasted with want wa kawaida (ordinary 
people). This shows another tension between popular and official culture. But on 
the whole it can be stated that nowadays the Sukuma separate the sacred and the 
profane. In this sense there is a process of secularization (see Dekker and Tennekes, 
1981; Droogers, 1981). Probably this development started in the German time when 
the political and sacral roles of the chiefs were separated.60 
The reality which is called 'popular religion' is clearly distinguished from the sheria 
ya kanisa (law of the church) or the dini ya mapadri (religion of the fathers).61 
It goes under various names: ukristu vijijini (village Christianity), ukristu wa kila 
siku (everyday Christianity), ukristu wa watu wengi (Christianity of the masses) 
or ukristu nusu nusu tu (halfway Christianity). It is obvious that many folk terms 
mentioned above do not belong to the domain 'religion of the father'. Popular religion 
is more inclusive than official religion. 
Last but not least dini is contrasted with utamaduni which refers to culture or custom 
in its own right. This is a way in which especially critics of religion distance them-
selves from popular beliefs and practices: ni utamaduni tu (it is just culture or 
folklore) which would mean that they are mambo ya dunia tu (just things of this 
world), that they are not consecrated and do not contain or transmit a nguvu ya ajabu 
(mysterious power). 
Taxonomie analysis 
My next step is making a taxonomie analysis.62 Just as a domain, a taxonomy is 
a set of folk terms organized on the basis of a single semantic relationship. A taxono-
my differs from a domain in only one respect: it shows the relationships among 
the folk terms in a domain. A taxonomy reveals categories and subsets (a smaller 
unit within a category) of folk terms and the way these are related to the domain 
as a whole. 
59 See also Frake's (1964) analysis of ordinary meals, festive meals and religious offerings. 
60 This is not to say that in pre-colonial time Sukuma society was wholly religious. There was secular 
(e.g. technical) activity. What colonialism brought was differentiation (see Dcilem, 1991:17-18). 
61 See also Hendriks' Liwelo (reprint 1988: 306-307) where the old man distinguishes the various 
dini from his own religion. I have given the translation in section 1.2.1. 
62 See Frake, 1972: 197-200, Spradley, 1979: 132-154, and Spradley 1980: 112-121. 
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By making a domain analysis I discovered several folk terms (or cover terms) 
which include many other folk terms (or included terms). Some such 'included 
terms' are more general, more inclusive than others. By constructing a taxonomy 
it can be shown how the domains are internally organized. People seldom talk 
about their folk taxonomies. They remain tacit, below the surface. With the 
taxonomie analysis the researcher shifts his or her attention to the internal 
structure of domains and starts an in-depth analysis. 
I have already selected a domain for taxonomie analysis, namely mambo ya dini 
(religious things), more specifically dini ya kila siku (religion of everyday life). In 
my domain analysis above I explored its boundaries by contrasting this domain 
with other domains (mambo ya dunia, siasa, utamaduni). 
The first step in making a taxonomie analysis is to list the folk terms included in 
this domain. The most important ones are: Mungu (God); pepo (spirit being); 
shetani (evil spirit); jini (evil spirit); mzimu (ancestor spirit); roho (soul, spirit); 
malaika (angel); mtakatifu (saint); uchawi (sorcery); ulozi (witchcraft); uganga 
(healing); kupagawa na shetani (be possessed by evil spirit); kulogwa (be 
bewitched); kusali (to pray); kuomba (to pray); kuagua, kwenda mwaguzi (to 
divine; go to diviner); kutambika (to make offerings); kuomba baraka (to ask for 
blessing); kupiga msalaba (to make the sign of the cross); kutolea sadaka (to 
make offering); kutolea misa (to offer a mass); kuvaa hirizi (to wear amulets); 
kunywa dawa (to drink, use medicine); kuwinga shetani (to chase away an evil 
spirit); kumshinda mchawi (to conquer a witch); ibada (service, worship); hirizi 
(amulets); kinga (protective charm); kago (protective charm); vitu vya mizimu 
(belongings of ancestors; fetishes); hostia (host); msalaba (cross); rosari (rosary); 
maß ya baraka (holy water); dawa (medicine); medali (medal); mganga wa 
kuagua, mwaguzi (diviner); mganga wa kuzindika (exorcist); mchawi (sorcerer); 
mlozi (witch); padri (father); shehe (Muslim teacher). 
The second step is to identify an appropriate substitution frame for taxonomie 
analysis. Here again I shall use strict inclusion as semantic relationship (x is a 
kind of y). The third step in this analysis is to look for possible categories and 
subsets of meaning among the included terms. 
Mungu (God); pepo (nature spirit); shetani (evil spirit); mzimu (ancestor spirit); 
jini (spirit); roho (soul, spirit); malaika (angel); mtakatifu (saint); uchawi (sor-
cery); ulozi (witchcraft); and uganga (healing) are called vitu visivyoonekana 
(things that cannot be seen) or vitu visivyosikika (things that cannot be heard) by 
the people. This category can be labelled: meta-empirical realities. 
Within this category some subsets can be distinguished. Pepo (nature spirit); 
shetani (evil spirit); mzimu (ancestor spirit); jini (spirit); roho (soul, spirit); 
malaika (angel); and mtakatifu (saint) are all kinds of spirits. Sometimes majini, 
which seems to be the most inclusive term, is used as a cover term for all spirits, 
although it has a specific meaning from its Arabic background.63 It is linked 
63 In many Arab countries people believe lhal jinns were created by God besides human beings 
and angels (Soera IS, 28). Jinns are mortal and have the same needs as human beings, but they 
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with 'irregular' (not according to the rules) behaviour, whereas the term mapepo 
is linked with 'normal' behaviour. Both tend to be used in a negative way for 
events that destroy the good life. 
Mungu (God) can be seen as subset on its own. He is on another level in the 
hierarchy of meta-empirical beings, although Mungu can be regarded as a Spirit 
(of course, in this case jini is not used as a cover term), either as a single Spirit 
that is known under different aspects by different names or as a Supreme Spirit 
that is preeminent over a series of lesser spirits. 
Uchawi (sorcery); ulozi (witchcraft) and uganga (healing) have in common that 
they are nguvu za ajabu (mysterious powers).64 They are either nguvu za kuba· 
riki (powers that bless) or nguvu za kudhuru (powers that harm) people. It is 
possible to distinguish between forces and personifications of these forces (see 
also what I said in section 1.2.1. about beings and realities). 
Kupagawa na shetani (be possessed by an evil spirit); kulogwa (be bewitched); 
kusali (to pray); kuomba (to pray); kuagua, kwenda mwaguzi (to divine; go to 
diviner); kutambika (to make offerings); kuomba baraka (to ask for blessing); 
kupiga msalaba (to make the sign of the cross); kutolea sadaka (to make offer-
ing); kutolea misa (to offer a mass); kuvaa hirizi (to wear amulets); kunywa dawa 
(to drink, use medicine); kuwinga shetani (to chase away an evil spirit); and 
kumshinda mchawi (to conquer a witch) are activities that can be seen.63 
These activities have in common that they are means of contact between the 
believers and the realities that cannot be seen. In the first two folk terms the 
initiative comes from the meta-empirical realities; they are ways in which the 
meta-empirical realities approach the believers. In all the other folks terms the 
initiative comes from the believers; they are ways in which the believers approach 
the meta-empirical realities. These activities are called matendo ya ibada (acts of 
worship; compare ibada ya mizimu which means ancestor worship). I shall label 
them "religious actions and ceremonies". 
Hirizi (amulets); kinga (protective charm); kago (protective charm); vitu vya 
mizimu (belongings of ancestors; fetishes); hostia (host); msalaba (cross); rosari 
(rosary); maß ya baraka (holy water); dawa (medicine); medali (medal) are 
objects used in religious ceremonies. The people say that vinatusaidia (they help 
us). They are called vitu ambavyo vinatusaidia katika maisha yetu ya kikt siku 
(things that help us in our everyday life) or vifaa vya ibada (tools for worship). 
possess mysterious powers. Some jinns are good, others are bad. The evil jinns are followers 
of Iblis (Satan). Some Muslim theologians are of the opinion that Iblis is not an angel (Soera 
IS, 32) but a jinn and that he is the leader of a group of jinns who disobeye Allah (see 
Kateregga and Sneak, 1980: 11). 
64 In Swahili the class of nouns prefixed by 'u' consists mainly of abstract nouns made up of 
adjectival or noun stems from other classes, or even verb stems. For example, uganga comes 
from ganga, heal. It can refer to the art, the means or the power of healing. 
65 All these folk terms start with Au. In Swahili the infinitive form of the verb is made by adding 
the prefix ku in front of the verb stem. 
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I have labelled them "religious objects and articles". They contain and provide a 
nguvu ya ajabu (mysterious power). Most of them have a nguvu za kubariki 
(power to bless) although dawa can also contain a nguvu za kudhuru (power to 
harm) people. 
Mganga wa kuagua, mwaguzi (diviner); mganga wa kuzindika (exorcist); mchawi 
(sorcerer); mlozi (witch); padri (father); and shehe (Muslim teacher) are people 
who are able to manipulate the nguvu ya ajabu (mysterious power) either in a 
positive way as a nguvu ya kubariki (power that brings blessing) or a nguvu za 
kudhuru (power that harms). The people say that they ait fundi wa ibada (special-
ists of worship) or - in a positive way only - viongozi wa roho (spiritual leaders). 
I shall call them religious specialists and leaders. 
The root (I shall introduce Turner's idea of 'root paradigm' in the theme analysis) 
of this taxonomy is the nguvu ya ajabu (mysterious power). The meta-empirical 
realities, the religious actions and ceremonies, the religious objects and articles, 
and religious specialists and leaders provide or protect against this power, which 
is either positive or negative, good life affirming or good life destroying. 
The question may rise if there is a larger, more inclusive domain that might 
include the one I have been analyzing here as a category. There are some folk 
terms mentioned above that would fit also in another domain, namely: huduma ya 
afya (health care), such as: dawa (medicine), hirizi (amulet) and mganga (healer). 
Some say that they fit in a third domain, namely uchawi (sorcery). But huduma 
ya afya or uchawi are not more inclusive than mambo ya dini. It only shows that 
religion, health care and sorcery are closely related. For example, theoretically it 
would be possible to distinguish a mganga wa miti shamba (herbalist), mganga 
wa kuagua (diviner) and mganga wa kuzindika (exorcist), but in practice they are 
mixed. 
Finally a completed paradigm can be constructed. The cover term is dini (relig-
ion). The first category is vitu visivyoonekana (meta-empirical realities). This 
category has Mungu (God), majini (spirits) and nguvu za ajabu (mysterious 
powers) as subsets. A second category is mambo ya dini (religious things). This 
consists of matendo ya ibada (religious actions and ceremonies), vifaa vya ibada 
(religious objects and articles) and viongozi wa ibada (religious specialists and 
leaders). 
dini (religion) 
• \ 
vitu visivyoonekana (meta- mambo ya dini (religious things) 
empirical realities) 
- Mungu (God) - matendo ya ibada (religious 
actions and ceremonies) 
- majini (spirits) - vifaa vya ibada (religious 
objects and articles) 
- nguvu (powers) - viongozi wa ibada (religious 
specialists and leaders) 
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Componential analysis 
In placing a folk term within a particular domain (domain analysis), and again in 
finding its place within a particular taxonomy (taxonomie analysis), the researcher 
concentrates on a single semantic relationship between the symbols. In making a 
componential analysis the focus will be on multiple relationships between a 
symbol and other symbols.66 
I shall give an example. Rosari (rosary) and maji ya baraka (holy water) are 
classified as mambo ya dini (religious things). Until now the emphasis has been 
on their similarity. Both folk terms are related through their inclusion in the 
category vifaa vya ibada (tools for worship). Constrasting them will show that 
maji ya baraka is usually used when people are in need and rosari is not. Each 
fact (usually used when people are in need, or not) is an attribute or component 
of meaning for the respective folk term. 
Componential analysis is the systematic search for the attributes (components of 
meaning) associated with cultural symbols. An attribute can be defined as an 
element of information that is regularly associated with a symbol (verbal or non-
verbal). Attributes are always related to folk terms by additional semantic relation-
ships. 
Componential analysis consists of the following steps. First the researcher selects 
a contrast set (usually a category discovered by taxonomie analysis) for analysis. 
Secondly an inventory must be made of all dimensions of contrast discovered by 
making selected observations and asking contrast questions (in formal or informal 
interviews). Finally the researcher tries to discover the components of meaning 
(attributes) of the folk terms within the contrast set. 
The dimensions of contrast previously discovered during the fieldwork will have 
binary values (e.g. used when people are in need, or not). During the 
componential analysis, most of these can be formulated as questions that can be 
answered with 'yes' or 'no'. And by doing so the researcher will find new 
dimensions of contrast. For example, it may be asked: Do mapepo (nature spirits) 
effect only relatives? The answer must be: no, mapepo effect everybody. 'Effect 
everybody' is a new dimension of contrast. 
Closely related dimensions of contrast may be combined into ones that have 
multiple values. For example, it may be asked: Do hirizi (amulets) have a 
Christian origin? The answer must be: No, hirizi have an indigenous or an Arabic 
origin. Thus the dimension of contrast 'origin' has three values: indigenous, 
Christian, Arabic. By doing so the researcher will inevitable find many gaps in 
the data. It will be necessary to review the field-notes now and then, or - if 
possible - make more selected observations and ask new contrast questions. 
In making a componential analysis it is useful to represent graphically the most 
important attributes for any set of terms. This can be done with a paradigm. The 
first column contains the members of the contrast set. The rows opposite that term 
66 SeeFrake, 1972: 196-197, Spradley, 1979: 173-184, Spradley, 1980: 130-139. 
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contain the attributes for that particular term (see Frake, 1972; Van Beek, 1975). 
However, for the sake of readability I have omitted these paradigms in this study. 
a) I shall start with the contrast set which I labelled "meta-empirical beings". The 
members of this contrast set are mungu (God), pepo (nature spirit); shetani (evil 
spirit); mzimu (ancestor spirit); jini (spirit); roho (soul, spirit); malaika (angel); 
mtakatifu (saint); uchawi (sorcery); ulozi (witchcraft); and uganga (healing). 
By making selected observations and asking contrast questions I found the 
following dimensions of contrast: The being has been a person before (bom); has 
not been a person before; is embodied; is disembodied; is beneficial; is harmful; 
is regular (according to the rules); is irregular, effects everybody; effects only 
relatives; is hailed by the community; is feared by the community; is in the world; 
is in heaven; the faithful has to believe in it; it can be seen; has an indigenous 
background; has an Islamic background; has a Christian background. 
Through making a componential analysis it appears that mungu (God) is seen as 
a personal or an impersonal reality, in heaven and on earth. Mungu is more 
personal for those who have had long contact with Islam or Christianity. Mungu 
is always good, beneficial and hailed. If mungu lets evil forces harm people it is 
a warning or a punishment for the believer. 
Looking for attributes of meaning also reveals that pepo and mzimu are two 
subsets. Both have an indigenous background, but whereas mizimu (ancestor 
spirits) have been persons before, mapepo (nature spirits) have not. Both mapepo 
and mizimu are active in the world but cannot be seen. Both can be good and bad, 
but are mostly used in a negative way. If good roho (soul, spirit) is preferred. 
Mapepo effect everybody (for example through drought or epidemic), while 
mizimu effect only relatives (for example through malaria or diarrhoea). 
When the spirits are bad they are called mashetani, which can refer to ancestor 
(personal) and nature (impersonal) spirits. Mashetani are often mixed with majini, 
although from its Arabic origin jini is not always bad. Majini is more inclusive 
and is sometimes used as a cover term for all spirits. But most Sukuma nowadays 
interchangeably use shetani, mizimu, pepo and jini. They are mostly evil and 
therefore feared (see Swantz, 1969: 41). 
There is a fundamental dualism between taratibu wa mungu (plan of God) and 
taratibu wa shetani (plan of the devil).67 Mungu is always good, shetani is 
always bad. Shetani is a personification of evil forces.68 Pepo and jini are very 
67 The dualistic opposition between "the plan of God" and "the plan of the devil", good and evil, 
may be a consequence of Christianizalion. Christianity took a dualistic way of thinking from 
the Greek philosophy (see Tirumanywa, 1991: 65-69, 97-104; see also Neckebrouck, 1990: 
168-173). As I shall show later in greater detail, most Africans think in a holistic way. 
68 As most Bantu languages, Sukuma language has no word for devil. The Swahili word shetani 
conies from shailan and is introduced into the language via Arabic and the contact with Islam. 
¡bilisi may be a mutilated diabolos. The concept these words refer to is unknown in the 
Indigenous Sukuma Religion (see also Kamati ya Utafiti wa Ulamaduni, 1988: 35-36). 
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close in everyday language, athough their origin is different: pepo is Bantu, jini 
is Islamic. Pepo is impersonal, jini is born and can be seen. Ana mapepo and ana 
majini both mean that the person is possessed by evil spirits. The expression is 
used to explain bad behaviour. But whereas mapepo is used more when people's 
bad behaviour is seen as regular (according to the rules) and normal ("this is how 
human beings behave; "human beings are no angels"), majini is connected with 
irregular and abnormal behaviour. Both are wrong, but the former behaviour is 
more or less accepted, the latter is not 
Shetani is often used as a cover term for all evil spirits and is an equivalent for 
mapepo maboya. They can be ancestral or non-ancestral. Shetani is often linked 
with uchawi (witchcraft). This may be due to the belief that evil spirits can be 
induced by sorcerers to cause evil. 
There is an ambiguity in this contrast set: pepo and mizimu can be good and bad, 
but nowadays they are only bad and feared by the community. It is necessary to 
add that the informants were not so much interested in what the spirits are 
(substantive definitions), but what they do (functional definitions). 
Mtakatifu (saint) and malaika (angel) are also meta-empirical realities. But unlike 
mashetani they are always good. Watakatifu (saints) haven been persons before 
and malaika (angels) have not. It seems that - within the Christian context -
malaika and watakatifu took the positive qualities of the indigenous mapepo and 
mizimu. 
Uchawi (sorcery) and ulozi (witchcraft) as such are neutral and refer to the use of 
a nguvu ya ajabu (mysterious power) positively or negatively. But nowadays 
uchawi and ulozi are linked with bad use of mysterious powers only and con-
trasted with uganga (healing) which is the good use of mysterious powers. 
These folk terms can be contrasted as follows: mungu - shetani, uganga — 
uchawi, mtakatifu - mzimu, malaika - pepo, uganga - ulozi, in the sense that the 
first element of each pair refers to maisha mazuri (good life) whereas the last 
element of each pair refers to maisha magumu (difficult life). Hence there is a 
tendency to simplify the contrast set 'meta-empirical realities': some provide 
nguvu za kubariki (beneficial powers), others provide nguvu za kudhuru (harmful 
powers), without making more distinctions in everyday life. As said before this 
does not mean that the people do not know the difference (see Haule, 1969: 
21).69 
b) I shall now tum to the "religious actions and ceremonies". The members of this 
contrast set are kupagawa na shetani (be possessed by evil spirit); kulogwa (be 
bewitched); kusali (to pray); kuomba (to pray); kuagua, kwenda mwaguzi (to 
divine; go to diviner); kutambika (to make offerings); kuomba baraka (to ask for 
blessing); kupiga msalaba (to make the sign of the cross); kutolea sadaka (to 
make offering); kutolea misa (to offer a mass); kuvaa hirizi (to wear amulets); 
69 It is important to keep in mind that people with a pre-lilerate mentality are not so worried about 
fixed meanings. 
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kunywa dawa (to drink, use medicine); kuwinga shetani (to chase away an evil 
spirit); and kumshinda mchawi (to conquer a witch). 
By making selected observations and asking contrast questions I found the 
following dimensions of contrast: The activity occurs scheduled; occurs unsched-
uled; is done with self-interest; is done for the interest of others; has a material 
aim; has a spiritual aim; has a healing power; has a protective power; offers 
protection against evil spirits; offers protection against witchcraft; is protective of 
the body; is protective of the house; is done privately; is done publicly; is 
initiated by the believer; is initiated by a fellow human being; is initiated by a 
meta-empirical reality; is initiated by a religious leader; has an indigenous 
background; has an Islamic background; has a Christian background. 
Sorting out the components of meaning (attributes) for the most important folk 
terms in this contrast set shows that there is a fundamental distinction between the 
folk terms kupagawa na shetani (be possessed by an evil spirit) or kulogwa (be 
bewitched) and the other folk terms. While in all the other folk terms the initiative 
comes from the believer, kupagawa na shetani and kulogwa befall the believer 
from an outside source (the w-suffix in both verbs denotes passive tense). In 
kupagawa the agent is a meta-empirical reality, in kulogwa the agent is a fellow 
human being that uses a meta-empirical power to do evil. Nevertheless, kupagawa 
na shetani and kulogwa seem to be close, since the one word upagazi means both 
being bewitched and being possessed by an evil spirit. This may be caused by the 
belief that witches can induce evil spirits to harm others. Anyway, the result of 
both actions is that the tnaisha maturi (good life) is broken. Both are evil and 
feared. They have a nguvu ya kudhuru (harmful power). 
All other actions provide a nguvu ya baraka (beneficial power). Some actions 
have a protective power (to make the sign of a cross); others have a healing 
power (to drink medicine) or have both (to pray). Some provide protection against 
spirits (to make offerings); others against witches (to wear amulets). Some actions 
have an indigenous background (go to a diviner), others a Christian background 
(to offer a mass) or both (offerings). 
Here again a dualistic classification can be seen between harmful and beneficial 
activities: some provide nguvu za kubariki (beneficial powers) others provide 
nguvu za kudhuru (harmful powers). However it must be stressed that basically it 
is the same power (see Pambe, 1978: 127). 
c) I shall continue with the next contrast set which I labelled: "religious articles 
and objects". The members of this contrast set are hirizi (amulets); kinga (protec-
tive charm); kago (protective charm); vitu vya mizimu (fetishes); hostia (host); 
msalaba (cross); rosari (rosary); maji ya baraka (holy water); dawa (medicine); 
and medali (medal). 
By making selected observations and asking contrast questions I found the 
following dimensions of contrast: The article is made by a religious specialist; 
belonged to the ancestors; got its power from the religious specialist; got its 
power from the spirits; is harmful; is beneficial; is eaten or drunk; is worn on the 
body; is kept in the house; has protective power; has healing power; used against 
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witches; used against evil spirits; has a spirit in it; is worshipped; is used for 
worship; helps only one person; helps more than one person; has an indigenous 
background; has an Islamic background; has a Christian background. 
Sorting out the components of meaning (attributes) for the most important 
members of this contrast set brings to the surface two subsets, namely those 
objects and articles which aim at kumshinda mchawi (to conquer a witch) or 
kuzuia mchawi (to keep back a witch) and those which aim at kufurahisha mzimu 
(to please an ancestor) or kukumbuka mzimu (to remember an ancestor). 
The first subset is called vifaa vya mababu or vitu vya mizimu (tools of the 
ancestors), the second simply kinga (protective charm). Sometimes the Sukuma 
names are used or given a Swahili form.70 Within the second subset one can 
distinguish kinga ya mtu (protection of the person) or kinga ya mwili (protection 
of the body) which is called hirizi and kinga ya nyumba (protection of the house) 
which is called kago. 
All the objects and articles just mentioned are believed to provide a nguvu ya 
ajabu (mysterious power), but whereas the vifaa vya mababu are believed to be 
inhabited by a spirit, hirizi and kago are not. Whereas hirizi and kago are made 
by the mganga (healer) and got their mysterious powers from him or her, the 
vifaa vya mababu are objects which belonged to those who are now mizimu 
(ancestors) and got their mysterious powers from them. 
Generally speaking all the objects and articles mentioned above offer a protec-
tive power, either against evil spirits (ancestors) by pleasing or remembering 
them, or against sorcerers and witches. From these must be distinguished 
madawa (medicines) which have healing power and are given in many varia-
tions (sometimes also a protective charm is called dawa). Medicines are always 
consecrated and have nguvu za ajabu. Sometimes the word dawa is also used 
in a negative way to provide a nguvu ya kudhuru, for example when speaking 
of the medicines of witches, but in that case it is more usual to speak of sumu 
(poison). 
The objects and articles have different origins. Hirizi, kago, vitu vya mizimu and 
dawa have an indigenous background, medali, rosari, maß ya baraka, msaìaba 
and hostia have a Christian background, whereas some are Islamic, for example 
hirizi. Some Christian objects and articles are considered and used as dawa 
(medicine), such as hostia, maji ya baraka, whereas others are used as hirizi 
(protection of the body) or kago (protection of the house), such as medali, rosari, 
msalaba. 
All these objects and articles contain and provide a nguvu ya ajabu (mysterious 
power). While some have a nguvu ya kudhuru (power to harm), for example 
sumu, others have nguvu ya kubarild (power to bless), for example dawa. Again 
70 The first subset is called shitongekjo (singular kitongelejo) or maholelo in Sukuma; the second 
subset is called mhigi (singular, lupigi). Both subsets include many forms. See Hendriks, 1962a: 
4; Millroth, 1965: 158-159. 
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one finds a dichotomy between good and bad, life affirming and life destroying, 
beneficial and harmful powers. And again one must stress that ultimately it is the 
same power. 
d) Finally I shall make an analysis of the last contrast set, the religious leaders 
and specialists. The members of this contrast are mganga wa kuagua, mwaguzi 
(diviner); mganga wa kuzindika (exorcist); mchawi (sorcerer); mlozi (witch); padri 
(father); shehe (Muslim teacher). 
By making selected observations and asking contrast questions I found the 
following dimensions of contrast: The specialist has a healing power; has a 
harmful power; is born with that power; has acquired that power; is respected in 
the community; is seen as an aberration; is accepted as normal; is not accepted as 
normal; obtained power from God; obtained power from the spirits; obtained 
power from the parents; is commonly male; is commonly female; has an indigen-
ous background; has an Islamic background; has a Christian background. 
I shall now try to find the components of meaning for the most important mem-
bers of this contrast set. A mganga (healer) is somebody who uses the mysterious 
power in a beneficial way. This power is mostly not inherited from the father or 
mother, but is obtained from and made known to him or her by the meta-empir-
ical beings in a dream and learned in a secret society. However, there may be 
some waganga who are bom with this power. 
A mlozi (witch) and mchawi (sorcerer) are both persons who use the mysterious 
power in a harmful way. But while a sorcerer has learned to use the power and is 
not always bad, a witch is bom with the power and is always bad. Both indulge 
in evil behaviour. But sorcerers are more or less accepted as 'normal', whereas 
witches are not. Although the Sukuma know the difference between witch and 
sorcerer, they do not always distinguish between them in everyday language. Both 
witch and sorcerer are personifications of evil, anti-social and anti-life forces. 
What is said about Christian rituals and objects is also true for Christian (and 
Muslim) leaders: they provide a beneficial power and are seen as healers (see 
Pambe, 1978: 43M32; 1980: 32; see also Schoffeleers, 1985: 75-77; 1989: 
165-168). They are supposed to have baraka in abundance. 
Again this contrast set is marked by a sharp distinction between 'evil' and 'good'. 
Some persons provide nguvu za kubariki (beneficial powers) others provide nguvu 
za kudhuru (harmful powers), without making more distinctions. 
Summarizing this componential analysis it may be concluded that in all contrast 
sets analyzed above there is a distinction between 'good' and 'evil', always in 
relation to life Qife affirming and / or life destroying). Some meta-empirical 
realities are beneficial, others are harmful. Some activities have the power of 
blessing, others of cursing. Some objects are hailed, others are feared. Some 
specialists restore the good life, others bring a difficult life. Thus there appears to 
be a fundamental underlying dichotomy in the cosmology of the Sukuma between 
good and evil, basically taratibu wa mungu (plan of God) and taratibu wa shetani 
(plan of the devil), a dualism that runs through the entire domain. 
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On the other hand, it is also clear that there is a fundamental unity in the Sukuma 
cosmology since the nguvu ya kudhuru (power that harms) and the nguvu ya 
kubariki (power that blesses) is nevertheless the same nguvu ya ajabu (mysterious 
power). Pambe (1978: 127) says: "blessing and cursing go together as product of 
a mystical power given to a person". This can be seen in the components of 
meaning attributed to mganga (healer). A mganga is believed to control the nguvu 
ya ajabu (mysterious power) and to provide a nguvu ya kubariki. But because of 
his control of the nguvu ya ajabu he or she is potentially also a mchawi (sor-
cerer).71 The mganga (healer) is thus a figure to be respected and feared (see 
Dillon-Malone, 1986: 378-379).72 
Thus there is a fundamental ambiguity in the Sukuma cosmology which the 
Sukuma have to deal with in their everyday life. There seems to be a contradic-
tion here. I said that there is a dualism and that there is an unity in their cultural 
meaning system. Which statement is true? Both are true, but on different 
levels.73 At the superior level there is an unity; at the inferior level there is a 
dualism. In studying the symbolic classifications of the Sukuma one becomes 
aware of hierarchical constructions. Tcherkézoff concludes: "Modem thought has 
only one level of logic at its disposal, whereas traditional societies are capable of 
developing an infinite number of them" (1987: 121-122).74 
Theme analysis 
Theme analysis involves a search for the relationships among the domains and 
how they are linked to the culture as a whole.73 A cultural theme is any cogni-
tive principle, tacit or explicit, recurrent in two or more domains and serving as 
a relationship among subsystems of cultural meaning.76 
Cultural themes consist of a number of symbols linked into meaningful relation-
ships. A cognitive principle will usually take the form of an assertion, for 
71 Not a witch (miozf) since witches tend to be seen as having only negative influence. 
72 Compare Otto's definition of the "numinous" as a "mysterium tremendum a fascinons" (see 
Pambe, 1978: 18). 
73 Tcherkézoff modifies the principle of binary oppositions and proposes the use of the principle 
of hierarchical oppositions in the study of symbolism (1987: 3-26). By this he means opposi-
tions in which the different symbolic levels only make sense as part of a broader whole to 
which all belong, and in which the higher levels encompass the lower rather than simply 
standing in a binary opposition to them (1987: 113-131). 
74 Some scholars argue (hat binary analysis is impossible in Africa. I do not go that far. There are 
binary oppositions in the cultural meaning system of the Sukuma, as the previous analysis has 
shown, but they are fluid, not fixed. 
75 See Spradley, 1979: 185-203; and Spradley, 1980: 140-159. 
76 When explicit one can see a relation with the 'generative themes' of Paulo Freiré. Freiré calls 
them 'generative' because they contain the possibility of unfolding into new themes (1971: 92). 
In his view these themes should be the starting-point of any education program (e.g. Freiré, 
1971: 86, 101-102; Freiré, 1978: 114-119). I shall return to this idea in my pastoral planning 
(paragraph 4.3.). 
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example "men are superior to women".77 A cognitive principle is something that 
people believe, accept as true and valid; it is a common assumption about the 
nature of their experience.78 
Sometimes cultural themes appear as folk sayings, mottos, proverbs or recurrent 
expressions.79 But most cultural themes remain at the tacit level of knowledge. 
People do not express them easily, even though they know the cultural principle 
and use it to interpret their experience and organize their behaviour. 
One way of expressing cultural themes is to formulate (tacit) rules for behaviour 
(see Spradley, 1979: 188; 214). This shows Spradley's affinity with the 
ethnomethodology in sociology which does the same (see Psathas, 1972). He 
gives the following example: "In order to protect yourself while traveling, carry 
a Saint Christopher medal" (Spradley, 1972: 23).*° 
a) In my domain analysis I made an inventory of domains of cultural knowledge. 
Since cultural themes recur in two or more domains, a first strategy to find 
cultural themes is to make a componential analysis using the cover terms of the 
domains as a contrast set.81 
I shall call this contrast set "things that are important for the Sukuma". The 
contrast set includes the following members: religious beliefs and practices, means 
of living, family life, social groupings, climatológica] conditions, meals and kinds 
of food, diseases and health care, education, policies of the government and 
village life, customs and traditions. 
By making a componential analysis of the domain mambo ya dini (religious 
affairs) I discovered many dimensions of contrast and I used them to sort out 
similarities and differences among the categories of cultural knowledge within this 
domain. Most of these had binary values and could be formulated as questions 
that were to be answered by 'yes' or 'no', though not fixed but fluid. By doing 
so I found new dimensions of contrast. 
The contrasts discovered were: done in a local way; done in a foreign way; 
interpreted according to traditional norms; interpreted according to modem norms; 
organized by means of Sukuma methods; organized by means of European 
methods; responsibility of church; responsibility of government; religious things; 
77 Cultural themes are assertions that have a high degree of generality. When a single idea recurs 
in more than one domain it suggests the possibility of a cultural theme. 
78 When tacit one can see a relation with the 'root paradigms' of Victor Turner. Root paradigms 
are "certain consciously recognized (though not consciously grasped) cultural models in the 
heads of the main actors" (1974: 64). They are "cultural transliterations of genetic codes" 
(1974: 67) and are concerned with "fundamental assumptions underlying the human societal 
bond" (1974: 68). In the theological reflection (section 3.2.2.) I shall return to this idea. 
79 At this level the project on proverbs and sayings of the Sukuma Research Committee fits in. 
80 In linguistics, grammar is a description of the rules that govern the use of language. In the 
same way some cognitive anthropologists speak of discovering the 'cultural grammar'. 
81 In the previous phase I made a componential analysis of one domain of cultural knowledge 
only. Componential analysis in this phase covers several domains. 
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political things; male concern; female concern; serves material aim; serves 
spiritual aim; effects the body; effects the soul; things from the world; things from 
heaven; private sphere; public sphere; regularly done; irregularly done; hailed by 
the community; feared by the community; contraled by human beings; not 
controled by human beings; effects everybody; effects only relatives; effects one 
person; effects more than one person; is good; is bad; has changed; has not 
changed; promotes development; does not promote development; has a Christian 
background; has an Islamic background; has an indigenous background; is work 
of people; is the work of God. 
The same dimensions of contrast apply to the contrast set "things that are import-
ant for the Sukuma". By sorting out the components of meaning of the members 
of this contrast set it will be discovered that it is hard to attribute components of 
meaning to any member of this contrast set without making a distinction between 
watu wa kawaida (ordinary people) and viongozi (leaders), masses and elites. For 
example, on the question whether health and disease are interpreted according to 
traditional norms, it must be answered that some Sukuma do and others do not.82 
This is quite understandable since in this theme analysis I do not deal with an in-
depth analysis of one particular domain, namely ukristu wa waumini wa kawaida 
(popular Christianity) but with the entire cultural scene. 
The viongozi Headers) tend to stress that health care, education, agriculture, 
politics and family life must be organized in modem (kisasa), foreign (kigeni) or 
European (kizungu) ways, whereas the watu wa kawaida (ordinary people) tend 
to combine freely different methods on the principle that two securities are more 
than one. The ordinary Sukuma think: "if alternatives are available, why not give 
it a try" (see Tanner, 1969b: 150). 
The Sukuma have some riddles to express the idea that if one is in trouble one 
seeks the help of as many sides as possible. They say: "My bed has four legs" 
(miguu minne za kitanda) and "I throw seeds in four directions" (mbegu nne za 
mtama). The answer is: "the grandparents on both sides of the family" (upande 
wa baba na upande wa mama)" If two or more alternative systems are avail-
able, the ordinary Sukuma tend to think in terms of completion not in term of 
competition. In other words: they think in terms of harmony, not in terms of 
conflict. Both in their social life and their cognitive world the Sukuma always try 
to avoid disturbance and seek agreement. 
It can be asked, like Reid (1982: 122) did for the medical domain, what criteria 
the ordinary people use for choosing between the traditional and the modern 
system. The answer is that they choose for the system from which they will gain 
most. They will ask: inatuzidi nini (what more will it bring us) or nitapata faida 
goni (what profit shall I get out of it)? As they know what modern health care 
82 In my sociological analysis I shall identify the specific groups in Geita Area that reflect certain 
views. 
83 In the Kimbu language there is a proverb that says: "round the sick man's neck there are many 
charms" (see Shorter, 1979: 42). 
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and what traditional health care can do for them, they likewise know what 
Christianity and what indigenous religion can be used for. For every action they 
will make a profit and loss account. 
The discrepancy between the dualism of the viongozi and the holism of watu wa 
kawaida can be understood by a difference in their understanding of truth.*4 
While for the viongozi truth is defined by exclusion, for the watu wa kawaida 
truth is found by inclusion. Differenliative thinking is Western, whereas the 
Sukuma way of thinking is integrative (see Neckebrouck, 1990: 168-173). 
By making a componential analysis the same distinction will be discovered for 
other members of this contrast set. Whereas the viongozi (leaders) tend to think 
that agriculture, health care and education are the responsibility of the government 
and are political problems, the watu wa kawaida (ordinary people) do not separate 
dini (religion) and maendeleo (development). According to them baraka (blessing) 
and faida (profit) are always linked and they strive for maendeleo kimwili na 
kiroho (spiritual and material development). 
b) Another strategy for discovering cultural themes is to sort out the similarities 
and differences of the dimensions of contrast of the categories that have been 
analyzed in detail. The dimensions of contrast represent a more general concept 
than the individual attributes associated with a folk term. Themes are still more 
general, but the dimensions of contrast can serve as mediating concepts between 
the folk terms and their components of meaning and the themes that relate to 
subsystems of cultural knowledge. 
There are links between the contrasts traditional (kijadi) versus modem (kisasa), 
local (kinyeji) versus foreign (kigeni), Sukuma (kisukuma) versus European 
(kizungu).** The viongozi tend to oppose the first to the second element within 
each pair of contrasts and to identify the three former (traditional = local = 
Sukuma) and the three latter elements (modern = foreign = European) of the pairs 
of contrasts, whereas the ordinary people do not. 
Very often the viongozi (leaders) identify the second element of these pairs of 
contrasts with Christian (kikristu), for example ndoa ya kinyeji (local marriage) 
versus ndoa ya kikristu (Christian marriage), whereas the ordinary people do 
not.86 This indicates that the leaders tend to stress a distinction and discontinuity 
between the indigenous and Christian culture, whereas the ordinary people tend 
to stress their similarity and continuity. 
This is also true for the contrast of good versus bad. Whereas the leaders tend to 
see traditional = local = Sukuma health care or marriage as bad and Christian = 
European = modem marriage or health care as good, the ordinary people do not. 
84 In my sociological analysis I shall show that their conditions of living explain this difference. 
85 It must be stressed that each element within the pairs is a dimension of contrast. 
86 Most Sukuma Christians wish a church marriage as part of the otherwise traditional celebra-
tions. Note that more and moie Sukuma youths do not marry at all because they (or their 
parents) are not able or not willing to pay the bride-price. 
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Sukuma patients for example see Western and Sukuma medicines not as exclus-
ive, but as complementary. While the leaders tend to think that European = 
modem = foreign ways of doing things promote development and Sukuma = 
traditional = local ways do not, the ordinary people stress that both ways are 
effective, be it in different situations. 
There are also links between the contrasts government - church, political order -
religious order, in the world - in heaven, for the body - for the soul, material aim 
- spiritual aim, for the community - for the individual. The leaders tend to see 
the first and the second element within each pair of contrasts as opposites and 
they tend to identify all the former elements and all the latter elements of the 
pairs of contrasts, whereas the ordinary people do not. 
From this it can be inferred that among the leaders there is a tendency of 
compartmentalization whereas the ordinary people have a sense of wholeness. 
Whereas indigenous religion is believed to be working for the community and to 
have material ends, without forgetting the individual with his spiritual needs, 
Christianity is thought to work for the individual and to have spiritual ends. 
Two other pairs of contrasts are fundamental for the Sukuma world view, namely: 
"get fever" or "become hot" (kupata homa) versus "become cool" {kupona) and 
"to break" (kuharibu), as work of evil spirits, and "to heal" (kuganga, also 
kuponya), as work of God. But this theme will become more clear in the next 
phase of my theme analysis. 
c) One of the most useful strategies for discovering cultural themes is to select an 
organizing domain for intensive analysis. Organizing domains mobilize a great 
deal of information. By knowing how things are done in this domain one would 
know how things are done in other domains as well. 
In the previous steps I have selected a domain for intensive analysis, namely 
religion, more particularly popular religion. But, as I have said before, the domain 
"religious beliefs and practices" is not the first and not the most important domain 
people talk about. Maybe another domain organizes more information. Although 
many Sukuma are not poor in material sense (see the economic context in section 
1.1.1.), their well-being is continuously threatened due to severe climatological 
conditions (droughts causing food-shortages regularly) and one-sided diet (the 
Sukuma are used to eat food with many carbohydrates and are not used to eat 
many vegetables and fruits). Because ajya (health) and huduma ya afya (health 
care) are major preoccupations, a domain that would organize a great deal of 
information is "steps in curing diseases" (see Wijsen, 1992). 
The Sukuma believe that the well-being of a person depends on the interplay of 
God, witches and ancestors. Some diseases are seen as 'natural', that means that 
they can be accepted as happening through the will of God,87 but most disrup-
tions of a person's health are suspected to be caused by the ill will of someone. 
Headaches, stomachaches, sores and colds are accepted as just ordinary fevers 
87 One Sukuma view of God tends to identify Him with the nature as a whole. 
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(Нота ya kawaida tu), but serious diseases and sudden death are suspect. If the 
blame for the disease cannot be attributed to a jealous relative or neighbour, who 
uses mysterious powers to harm the patient, the malevolence of an unremembered 
ancestor must be the reason, who causes or permits disease to happen either as a 
punishment or as an attention getting device. 
The Sukuma treatment of the diseases that are suspect involves at least three 
phases: first a natural phase in which medicine is applied; secondly, an examin­
ation of conscience to investigate who might be offended or upset; and thirdly a 
correction of the situation with regard to neighbours and relatives, including the 
departed ones (ancestors), in order to restore the good life. Only in the last resort 
the patient will abandon the attempt at recovery. These phases provide a distribu· 
tional frame (comparable with a linguistic frame): if one event is known, it can be 
inferred what happened before and it can be predicted what will happen after that 
event (see Frake, 1964: 123-127)." 
'To restore the good life" is a major cognitive principle. The Sukuma do not have 
the idea that they are able to make life better than it already was. Since most 
diseases are seen as unnatural disruptions of the normal state, the good life is seen 
as a person's right. This good life is maintained by one's nguvu (strength) and 
uhai (vitality) (see Balina et al., 1971: 33-34; Reid, 1982: 131-139). 
The Sukuma view on health and disease can be illustrated by analyzing greetings. 
When two Sukuma meet they would ask each other: ulimhola (how are you, are 
you healthy)? The answer is always positive: mhola duhu (I am fine, I am 
healthy).90 Kuhola expresses the state resulting from the action kuhoja: to restore 
peace with the ancestors, to placate, to heal. This brief 'how are you' is an 
enquiry about the expulsion of evil forces by the action kuhoja (see Millroth, 
1965: 166 n. 1; Pambe, 1978: 122; Tcherkézoff, 1985: 62, 89, 90 η. 10). 
d) These steps in curing diseases organize a great deal of information about steps 
in solving problems in other domains (for example family life and means of 
living). "Problem solving" is one of the universal themes. Universal themes 
provide the larger relationships among domains. They have a high degree of 
generality and apply to numerous situations. 
A cognitive principle, which is present in almost all the folk domains previously 
analyzed, is that life is good and that the Sukuma would prosper on earth (be 
healthy, get a good crop, be fertile) unless evil forces interfere. The Sukuma 
88 As I have shown, a person is supposed to die a natural death when he dies of old age. 
89 The disease known as chemba moyo can be naturally caused, ancestor caused or sorcerer 
caused. If the patient is talking wildly and running about, the disease is thought to be sorcerer 
caused. Mostly the patient and his or her relatives know the outcome of divination before going 
to a diviner. 
90 There is however a cultural contradiction here. Il may happen that a Sukuma answers: "hamna 
shida" (no problem) to the customary "how are you"-queslion and continues with "shida lu" 
(only problems). 
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believe that to prosper on earth is the normal state, since neema ya mungu 
yatosha (the grace of God is sufficient). 
Admittedly, some diseases and misfortunes can be seen as 'normal' and it is in this 
sense that the saying hivyo, ndivyo, ilivyo (that is the way it is) is applied to certain 
happenings, meaning that their occurrence can be accepted as happening through 
the will of God (shauri la mungu). Yet, most disruptions of health and wealth are 
suspected of being caused by walozi (witches) or mizimu (ancestors). 
If diseases or misfortunes arrive, and if they cannot be attributed to God, they are 
believed to be caused by the ill will of somebody.91 This is seen in several folk 
domains, such as agriculture, health care, family life. So prayers and offerings 
request that God will be instrumental in neutralizing evil forces. The main 
objective of religious communication is to neutralize the forces of evil in order to 
prosper on earth.92 
Most misfortunes and diseases are 'not normal'. They are signs of disturbed 
relationships with neighbours or relatives, including the departed ones.93 The 
reverse cognitive principle also holds: success in love making, business or agri-
culture, politics or sports are obvious signs of good relationships with the meta-
empirical realities.94 As one informant, who was blessed with a rich vitality 
(many children and cows) said: Mungu ananipenda sana (God loves me very 
much).95 
It is this principle that may explain why many Christians do not practice regular-
ly. Many Christians pray and make offerings when they are in trouble and when 
addressing the meta-empirical realities becomes necessary for their own well-
being. Hence a last cognitive principle emerges: If one is in trouble one must pray 
and make offerings to God in order that He may become an instrument in 
neutralizing the forces of evil (see Pambe, 1978: 121). 
e) It is useful to finish this theme analysis by making a limited comparison with 
a similar social situation. Although Muslims form a minority group in Geita Area, 
it is helpful to compare my analysis of popular Christianity with popular Islam, 
since Muslims also adhere to a foreign religion. 
The Sukuma cognitive principle that the people would prosper on earth unless evil 
forces interfere is also alive in popular Islam. In fact the concept of 'evil spirits' 
is strongly influenced by the Islamic concepts of shetani and jini. 
91 Basically the Sukuma attitude towards life entails a theory of evil (suffering) and a practice of 
seeking well-being Giberation). 
92 See also my definition of religion in the introduction to this study. 
93 Misfortune and disease are first of all social problems. Since relatives include the departed ones 
they are spiritual problems as well. 
94 As I have already said, in their understanding baraka (blessing) and faida (profit) are very 
close. 
95 In the Sukuma language it seems difficult to use the active form: nantogile Mungu (I love 
God). Mostly the Sukuma say: nantogilwe Mungu which means: I am loved by God (the w-
form makes the verb passive). 
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Although official Islam does not know mediations, the defence against the evil 
forces is very strong among the Muslims in Geita Area. They have their own 
waaguzi (diviners), who detect the causes of the evils from the Qur'an, and they 
have their own hirizi (amulets), which contain sentences of the Qur'an or medi­
cines (see also Fitzgerald, 1972: 198-199; Singleton, 1988: 34-37). 
It is said that African religion is fatalistic and therefore merges easily with Islamic 
teaching, which has a strong strain of fatalism. This would explain why the 
Swahili saying shauri ya Mungu (it is the will of God) is so popular in Sukuma-
land (see Shorter, 1990: 18-19).96 However, this would contradict the idea that 
most misfortunes are not 'natural' and therefore not willed by God. As I have 
said, most misfortunes are caused by the ill will of somebody and can be rem­
edied." 
I do not attribute fatalism to the Sukuma. Not only would this argue for more 
Sukuma converts to Islam, but the idea of shauri ya mungu is also against their 
understanding of evil. According to their tradition the Sukuma are obliged to seek 
a solution for their problem regardless of the costs.98 As I have shown in describ­
ing the response in the process of religious communication (section 1.З.З.), it is 
only when all means have been tried and nothing works out that they can accept 
that a misfortune is God's will. But their first reaction is always: usikate tamaa 
(do not despair).99 
Summary and conclusion 
In my historical-phenomenological analysis I have concluded that the Sukuma 
perceive life as difficult (maisha magumu) and that religion is a strategy to solve 
problems in everyday life. After the structuralistic analysis in this paragraph I am 
now able to add that an everyday thinking about religion as a means to serve 
people in their earthly goods underlies this problem-solving and that this strategy 
is rooted in the cultural meaning system which the Sukuma use to interpret 
experiences and to organize behaviour. 
96 In agreement with Mbiti (1969: 17) Shorter holds that in traditional African thought there is no 
concept of future. This can quickly lead to fatalism, says Shorter (1990: 18). However, unlike 
other ethnic groups, the Sukuma language has two different future tenses: a proximity future 
and a non-proximity future. The proximity future form is build up by the verb stem which is 
prefixed by ku\ the non-proximity future form uses the verb prefix la. For example: nalaja 
means: I shall go (in the distant future). Sometimes it has the connotation of uncertainty (I shall 
go one day). 
97 Singleton holds "that the Bantu believe the misfortunes men suffer are due, in the last analysis, 
to man himself' (1977a: 9). See also Kirwen, 1987: 26-54. 
98 Basically the Sukuma have an optimistic view of life. They have what is called "the power of 
positive thinking" (see Wijsen, 1993). 
99 The saying usikate tamaa (do not despair) does not contradict the saying hivyo, ndivyo, ilivyo 
(that is the way it is). This last saying is mostly used for misfortunes that are 'just normal' 
(kawaida tu) and thus willed by God. 
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The Sukuma presuppose that they will prosper on earth unless evil forces inter-
fere. Therefore, if misfortunes and diseases occur they say prayers and perform 
rituals in order to neutralize the forces of evil. The perception that life is difficult 
(maisha ni magumu) implies - at least implicitly - a utopia of "Good Life" 
(maisha mazuri). 
I would like to make some comments on this finding which are important for the 
following chapters. The idea of problem-solving is often linked with 'magic' and 
considered to be the opposite of 'religion'. In this sense, 'magic' is described as 
the ego-centric manipulation of meta-empirical realities and religion as an alter-
oriented veneration of these realities. 
My analysis however shows that there is no ego-centric manipulation of meta-
empirical realities without - at least implicitly - an alter-oriented veneration, and 
the other way round. Therefore, the distinction between 'religion' and 'magic' 
does not correspond with the Sukuma world view. Nor is the so called 'magic' a 
marginal case of religion. In the Sukuma understanding it is the religion of 
everyday life, the religion of the masses and consequently a central phenomenon 
(see Van Beek, 1975: 68).100 
This is true for indigenous religion, popular Christianity and popular Islam. 
Although the religious domain seems to be diverse, there is a structural unity in 
this apparent diversity. All religious subsystems share the same African religiosity 
(see Pambe, 1980: 20). I shall try to avoid the misleading term 'magic' or 
'magico-religious system' and speak of a more manipulative communication with 
meta-empirical realities. 
2.3 Sociological analysis 
At the third level of my semiotic analysis I shall try to uncover how the implicit 
meanings of the religious symbols correlate with and reflect the social, economic, 
political and cultural context. This is what Victor Turner calls the operational 
meaning. Operational meaning is derived from the use that various groups make 
of symbols and from the emotions that are aroused by that use (see Turner, 1967: 
51; 1969: 10; 42-43).101 
In addition to providing a deeper understanding of the internal dynamics of 
religious symbols, a semiotic analysis should also illuminate their external 
significance. For the use of symbols is not neutral. People want to achieve 
something with their symbols. They want them to serve their interests.102 This 
is what Van Binsbergen and Schoffeleers call the dilemma between 'symbolic 
syntax' and 'material power' (1985: 12-14). 
100 Unofficial beliefs and practices are strongest in the moments of crisis (see section 1.1.3.). 
101 This is what Claude Lévi-Strauss calls the feedback from the meta-empirical model to the 
level of observation (see De Ruijter, 1979: 37). 
102 In semiotics the study of this aspect of symbolism is called pragmatics (see Van Zoest, 1978: 
39-44). Here is an overlapping with the phenomenological and transactional approach. 
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Without doubt, by stressing the need of theme analysis Spradley is interested in 
linking semiotic domains with the culture as a whole. He also stresses that the 
meaning of a symbol can be discovered by asking how it is used rather than 
asking what it means. However, he sticks too much to analyzing concepts as 
internalized mental representations and fails in relating them to the wider con-
texts.103 
The dilemma between symbolic syntax and material power got much attention 
from some French scholars who combined structuralism and neo-marxism.104 
Pierre Bourdieu (1979) for example says that in all their speaking and behaviour 
human beings are always busy to create and interpret reality. To understand this 
process a sharp attention for the power relations in it is needed. From his tradition 
the human being has inherited a capital of symbols with which he can approach 
the world and his fellow human beings to serve his interests. Although the 
powerful use this symbolic capital in another way than the poor, nevertheless it 
is necessary to understand all activities from this capital and from the interests 
(see Van Binsbergen and Schoffeleers, 1985: 16-18; Droogers, 1989: 16-18; 1991; 
Van Tillo, 1993). 
In the analysis which follows below I shall try to find out a) which classes exist 
in Geita Area, b) whether a certain religiosity corresponds with those classes and 
c) whether a certain religiosity has a function in the social struggle, and how. In 
agreement with Singleton I shall try to understand some popular religious phe-
nomena within the distribution, maintenance and exercise of power within the 
society.103 
Two different approaches in 'class analysis' can be distinguished. On the one 
hand there is the Marxist approach which defines social classes in terms of the 
production system. The mode of production of material life is thought to deter-
mine the general character of the social, political and spiritual processes of 
life.106 On the other hand there is the approach of Warner in which classes are 
seen as groups of people who occupy common places on a ladder of social 
evaluation and who approach each other as equals. The importance which Warner 
attached to the influence of non-economic factors on social stratification was 
103 Some semioticians tend to study symbols only in as far as they refer to each other, i.e. to 
other symbols in the symbol system, and not to something outside that system. It may be clear 
that the analysis that follows below goes further than that. 
104 For Victor Turner "social dynamics provides the linking frame" (1975a: 145). Social dynamics 
is to be understood in terms of processual analysis (1975a: 149). With this he goes beyond a 
too static social-structural analysis (see Deflem, 1991: 4, 19-20, 22). 
105 Singleton is inclined to interpret spirit possession and witchcraft in terms of social conflict, 
prestige, power and marginality (e.g. Singleton, 1977a: 8-10; 1977b: 16-17; 1980:17-18). See 
also Turner, 1975a: 145. 
106 Shivji says: "Marx is clearly emphasizing the social production process and the social 
relations of production. While accepting this in theory, in its application many writers have 
tended to equate the relations of production with the ownership of the means of production" 
(1976: 6). 
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clearly inspired by the ideas of Max Weber. Warner's approach examines also 
patterns of social interaction and the subjective judgements of the participants in 
the study of social stratification, whereas the Marxist approach does not. Since the 
Marxist approach implies that local developments are caused by processes of 
capitalist expansion it is better equiped to cope with national and international 
processes than the approach of Warner. Since the latter includes the study of 
many factors, such as where people live, their level of education and occupation, 
how they associate and how they place themselves and one another on a ladder of 
social evaluation, this approach is better able to catch sight of small-scale struc-
tures of local communities than the Marxist approach. However, since most local 
communities in Africa nowadays have links with the national and international 
markets, it seems to be necessary that the two approaches are combined (see De 
Wolf, 1979; 1982). 
Sukuma society has a highly developed network of relations among equals, based 
on natural solidarity: the young (vijana) and the elderly (wazee) people, the men 
(akina baba) and the women (akina mama). Moreover, modem civil structures, 
among others, introduced the distinction between rural and urban areas. An 
analysis of these will show tensions between town dwellers (watu wa mji) and 
villagers (watu wa shamba); between farmers (wakulima), workers (wafanyi kazi) 
and businessmen (wafanyi biashara); between important people (watu wakubwa) 
and ordinary people (watu wa kawaida), as clear, also in the everyday language 
distinguished, classes. For each of these groups the general state and place in 
society, the religious beliefs and practices which correspond with them and their 
function in the social struggle is to be analyzed. I am however not interested in 
the tensions as such, but in the tensions as motor for liberation. 
Young and elderly people 
One cause of natural solidarity is the strife between the generations and - in 
consequence - the association of young people (vijana) and elderly people (wazee) 
among themselves. Most standard seven leavers have high expectations of life, 
since primary school education promised them a bright future, but most of them 
end up as ordinary fanners in villages being frustrated by the high ideals which 
did not materialize. They live in their parent's compound, sometimes having a 
small house and a piece of land of their own, until they get married. Getting 
married is a high value for them since, in absence of initiation rites, this would 
mark their entrance in adulthood. But getting married is a problem since fathers 
are more adamant on getting the largest number of cows possible for their 
daughters. Many girls get pregnant outside marriage or just run away from home, 
with or without a boyfriend. A major concern for the youth is kupata pesa (to get 
money), since this offers them a possibility to have a Western lifestyle and to 
escape from working in the fields which they see as tough and dull. Some try 
their luck in the gold mines, others seek training for carpentry or tailoring. 
In the past there was a tendency to identify the youth with ignorance and the old 
age with wisdom. But nowadays the young people tend to see the older generation 
as ignorant, elderly people being people of the past. Present-day young people, 
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however, tend to exaggerate their own importance, since elderly people still have 
an important place in the society. The chief (ntemi) of the people's defence 
committees (sungusungu) still has his council of elders {barata la wazee), like the 
old chiefs. The elderly people are consulted in cases of illness and marriage and 
they look after the children when the parents have other things to do. Most elderly 
people would agree that life is better now than it was before in material sense. At 
least they can earn some money now and they are dressed in real clothes (the 
Sukutna were used to wear skins). But apart from that life is fujo tu (just a mess). 
There are no norms and values anymore. As one informant said: "In former days 
life was only peaceful (usalamaa tu) and good. We had real brotherhood (uja-
maa), now we have only the words (maneno tu)". There is a tendency that young 
and elderly people live in different camps of thought. 
Many school kids are in favour of a religious alternative, Christianity or Islam, 
whichever is available. But most of them do not finish religious instructions, 
ending up somewhere in between the indigenous religion and one of the new 
religions. Many young Christians are 'seasonal Christians', practicing Christianity 
irregularly, not because they are indifferent to Christianity, but because Christian-
ity is irrelevant to them in their everyday life. Regularly practicing young Chris-
tians are those who find some social or material satisfaction in the church, being 
members of the church choir or working at the church plot. This is even more 
true for those who share in the benefits of church leadership, like candidates for 
priesthood or sisterhood. The Catholic Youth Organization (viwawa) is not active, 
the church choir is the only social grouping being a substitution of the traditional 
dance societies. 
Many elderly Christians are not practicing either. This may have a practical 
reason, since some cannot walk for a long distance. But some are disappointed in 
the church because of the bad example of some Tanzanian priests; or because they 
entered the church with the expectation that they would belong to a powerful 
religious organization while the church is still a minority group; or they are just 
tired being as old as the church itself (sugu) or bored because of habituation. 
Others do not feel at home in the young church, where Swahili is the main 
language and new songs and ideas are being introduced by young seminarians 
who do pastoral work in the parishes during their holidays; or they cannot get 
used to the transference of church administration from European missionaries to 
Tanzanian priests, European missionaries being gentle (wapole) and the Tanzanian 
priests being more severe (wakali) and strict in following church rules.107 
During my conversations with young people about their expectations of the 
church, Christianity was identified with modern (kisasa) or European (kizungu) 
and linked with development (maendeleo). According to them the religion of the 
elderly people is "just local" (kinyeji tu) and "just traditional" (yajadi tu). For the 
youth Christianity is a means of getting on in life. As such the church is just an 
107 In paragraph 3.1. and 4.1. I shall deal with pastoral attitudes and practices towards popular 
religion. 
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alternative for the government. If chances of getting promotion within the political 
structure are blocked they look to the Christian religious structure as a possible 
way to get advancement. Many young people prefer a government job above 
being a church officer. For others there is a loyalty conflict between the church 
and the government. They feel challenged by both. They see Christianity in terms 
of material (getting a place in a mission school or work at a mission plot) or 
social (join the church choir) benefits and when they do not find them they stop 
practicing. 
The elderly people often have the feeling that they represent the 'real Christianity' 
(ukristu wa ukweli) being taught by the missionaries, while the young people are 
only halfway Christians (nusu nusu tu). Contemporary Christianity has no strength 
(haina nguvu) and meaning (haina maand). The young people are lazy (as one 
informant said: "we used to walk to Buhingo for mass, but nowadays they do not 
even walk to the chapel") and have a too easy lifestyle (as another informant said: 
"I waited nine years with marrying, until I found a Catholic woman, but nowadays 
they just marry"). The young people do not enter the church to know God better; 
they enter only because of the choir. Some old and neglected people see special 
advantages in becoming Christians, since this would mean that they are not 
forgotten. It is enlightening for the generation conflict that the young people say 
of the elderly people that they did not get good instructions, and vice versa. 
The continuous and even revived belief in mashetani (evil spirits) and walozi 
(witches) - even among the young people - give some interpretation problems, 
since it might have been expected that these realities had ceased to be part of their 
everyday life through religious and political education. It is however enlightening 
that most young people are not interested in the what, where, how and why of 
witches and spirits by themselves, but rather in what they do. Everything which 
cannot be readily explained comes entirely within the scope of the malevolence 
of spirits and witches. Evil spirits and witches are symbolic codes for psycho-
sociological realities, centred on coping conceptually and concretely with such 
everyday issues as diseases, misfortunes and social conflicts.108 
A special case are the new cults in the gold mines. I mention them here, because 
many young people are involved. They say that the spirits and the gold are close 
friends. Therefore they go to a mwaguzi (diviner) in order to know their chances 
and make offerings (matambiko) in order to please the spirits. They collect 
money, look for a specialist (fundi), buy a goat or sheep and slaughter it as 
offering for the spirits in order to get gold. Finally they cook the meat and have 
a meal together. Anyone who knows the hardships in the mines will not be 
108 "African insights into spiritual forces should not be upgraded into scholastic ideas about 
spiritual beings", says Singleton (1977a: 10). In his interpretation evil spirits and witches are 
not to be understood as beings but as concepts, not as realities but as symbolic codes or 
expressions, language games and interpretative frameworks (e.g. 1977a: 8-10; 1980: 17-18). 
In his view they should be studied in conjunction with the sociology of knowledge (e.g. 1980: 
21). 
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surprised. The gold is difficult to get and nature protects its treasures indeed. 
Moreover there is a high competition among the diggers. The new cult is a 
symbolic expression of the problems the diggers face, it unites and solidarizes 
them.109 
Men and women 
Another cause of natural solidarity is the strife between the sexes, and - in 
consequence - the association of men (akina baba) and women {atana mama) 
among themselves. Many Sukuma men think that women are not equals of men. 
This has inculcated a feeling of inferiority among women. Women are just cheap 
labour and the object of sexual satisfaction. More and more the bride-price is seen 
as an economic transaction: women are bought by men. The position of women 
in Sukumaland has two sides. On the one hand women are exploited by men. 
They do a lot of work such as fetching water and Firewood, cooking, child care 
and working in the fields. On the other hand, this gives them a well balanced 
function in the community and a proper identity. Moreover, their progressive 
access to educational, professional, civic and political life offers them a degree of 
economic independence. This may cause some tensions and disunity. The endur-
ance that women used to have in married life tends to crumble. Some educated 
women or women in town prefer to remain single, with or without children. 
Many men look down upon women. They tend to feel that they are insuperable 
bosses in the houses and may do whatever they like with impunity. The most 
important qualities of a woman are to be a good servant and a good lover. It is 
striking that while the women are fetching firewood or water, men are playing 
cards or bao (a gambling game consisting of a board with holes for squares, seeds 
or pebbles for counters). In pre-colonial times there was a harmonious role-pattern 
between men and women: the men looked after the cows and were mostly on 
track; the women worked in the house and in the garden. This role pattern has 
changed since first the colonizers and later the government forced the Sukuma to 
grow cash crops, mainly cotton. Moreover there are less cows in relation to the 
population than there were before. Thus men lost their main preoccupation and 
identity. It is not surprising that many men are frustrated and have drinking 
problems. 
Christian women are not significantly more practicing than men. One reason for 
not practicing would be that they have to look after the children especially when 
they are breast feeding. Another reason would be that they are not allowed to 
receive communion when they are a second wife. A third reason would be that 
due to late participation in education they do not understand Swahili sufficiently. 
On the other hand women feel responsible for church and religion. Unlike 
indigenous religion, where men take the lead in the house service, in (popular) 
109 One of the functions of rituals is that they symbolize an ideal community, says Turner (e.g. 
1969: 106-107). As such rituals have a critical potential (see Quartes van Ufford and 
Schoffeleers, 1988: 9-10). 
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Christianity it is the woman who takes the lead; for example, it is the woman who 
prays for the meals. This may be due to child care, by which she is more involved 
in the health of the children. It is important to note that in indigenous religion 
mediumship is taken up both by men and women, while in Christianity most 
religious leaders, for example catechists, are men. 
Many men do not practice regularly. A principal factor seems to be public 
drunkenness. A second factor is sexual offenses (commit adultery or making girls 
pregnant) and marriage problems (marrying a second wife). In many cases 
disagreement with the priest about the bride-price for their daughters is a reason 
for kupumzika ukristu (resting from Christianity). It is however important to stress 
that those who do not practice are still believing Christians by their own defini-
tion. They do accept the church for what it claims to be in its doctrines and say 
that they cannot practice because of personal behaviour or social obligations. 
Although the leaders in the Church are mostly men, women play an important 
role in the Christianity of every day. 
Women see special advantages in being Christians since it gives them a greater 
status. Entering Christianity is the beginning of the advancement of women into 
more modem roles. The Christian idea of equality of men and women is an 
expression of their rights and dignity. A Christian marriage is considered as better 
than a traditional marriage, because it assures them that a marriage is not arranged 
for them without their active consent and that the man cannot take a second wife. 
A Catholic marriage is seen as a protection against exploitation and oppression of 
women by men. In the towns Christianity can become an obstacle for young 
women gaining economic and sexual independence which in the light of Christian 
ethics would be immoral. 
For men Christianity can be a tool to express their superiority, the church being 
a male organization (among the 315 catechists there are about ten women only). 
Moreover there is a tendency for young men to become Christians so that they 
may get married more quickly and cheaply, because the church tries to restrict the 
amount of cattle which has to be paid. Finally, they can gain some status in the 
society when they become a leader in the church, in case they cannot become a 
leader within the political system. The strongest expression of male superiority, 
paradoxically, is males urging for women's development. 
Some scholars explain phenomena such as witchcraft and possession by evil 
spirits within the antagonism between men and women. It is a fact that spirit 
possession occurs more among young women in the towns than among other 
groups. There might be a parallel between the spirit possession among women and 
that among the young people (see Singleton, 1977a: 21-23). It seems to be a 
matter of distribution of power within the community and a way of women to 
liberate themselves (see Singleton, 1978: 472). 
It is true that witches are particularly (though not exclusively) thought of as elder 
women who are alone. The increasing fear for witchcraft may well be the conse-
quence of destroyed harmonious relationships between men and women. Of 
course, many instances of witchcraft are nothing but crimes. But others are 
channels of behaviour patterns and sanctions against social deviation (see Single-
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ton, 1980: 30-32). Witchcraft can be seen as the women's protest against their 
exploitation by men.110 
Villagers and town dwellers 
There is a clear and growing distinction between rural and urban areas, between 
villagers (watu wa shamba) and town dwellers (watu wa mji). Most people (80%) 
live in villages of 2000 to 3000 people. Homesteads are spread out if possible at 
least a quarter of a mile from each other to take best advantage of the soil.11' 
There may be a centre with some village shops (madukani), but most Sukuma live 
very scattered over the country, relatives and neighbours being the most important 
social relations."2 Most of them are peasant farmers and as such they have a 
sense of economic independence."3 Some of them can make quite some money, 
producing 60 or 80 bags of rice (in 1988 each bag coud be sold for 1.300 
shillings) or 10.000 kilograms of cotton, worth more than 200.000 shillings (in 
1988 farmers got 22,35 Tanzanian shillings for one kilogram of cotton). The only 
opponent is the government with its socio-economic regulations, which, however, 
have become fewer since the liberalization process.114 In fact, the rural areas 
have been and still are exploited by the government. The rural areas produce 75% 
of the gross national product but they hardly profit of public utilities. It is a policy 
of the government to keep the cities happy because opposition comes from there 
(see Boivin, 1982: 10-11). On the other hand the power of the peasants cannot be 
ignored. For example, they just refused to grow cotton and by doing so the 
government was forced to stop the Cotton Authority (mamlaka ya pamba). 
Villagers have a tendency to rate town dwellers as proud, because they do not 
share their wealth with others and do not care for traditional values."3 
The district capitals of Geita and Sengerema are mainly trading centres. Of course 
they are not 'real' towns like Mwanza (with half a million inhabitants) or Dar es 
110 Shorter opposes this kind of interpretation. "I did not really have any sympathy with social 
scientists who pointed at the constructive uses of witchcraft beliefs", he says. "It was one 
thing to speculate about the social function of witchcraft from the comfortable surroundings 
of an university faculty of social science; quite another, to live through a long-drawn-out 
witchcraze" (1979: 144). 
111 Maybe the word village gives a wrong impression. The Sukuma were not used to live together 
in villages but were forced to do so by the government in 1974. However they did not like the 
idea and kept distance of each other as great as possible. 
112 Recently many people moved back to their traditional plots from where they were driven 
away during the villagization program. 
113 Sometimes peasant farming is used as a technical term, referring to farmers who are producing 
for an external market, as distinguished from domestic farmers or subsistence farmers, who 
are producing for their own use. In this study I follow Hyden who says that the peasant stands 
somewhere between the 'primitive agriculturist' and the 'capitalist farmer' (1980: 9-12). 
114 Since 1989 farmers are free to produce whatever they like and to sell to whom offers most. 
115 According to Tanner (1967: 61) the proud ones break the solidarity and run the risk of 
becoming bewitched. 
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Salaam (with about one and a half million inhabitants),"6 but they do have 
urban features and their inhabitants have an urban mentality reflecting an urban 
life-style.117 Most people are businessmen (wafanyi biashara) or workers 
{wafanyi kazi) in private or civil service. Trade goes on with Mwanza or Kisumu 
up to Nairobi and Dar es Salaam. Geita and Sengerema are places where modern-
ization has progressed far, and where people have a more cosmopolitan world 
view. Young people in jeans and wearing sunglasses stand around, listening to 
disco- and reggae music - Donna Summer, Michael Jackson and Bob Marley 
being favourites - and look for work. Bugogo (Bukoli Area) and Kharumwa 
(Msalala Area) are affected by the gold rush. Traders buy gold in the mines and 
bring it to Mwanza, Morrogoro or Dar es Salaam where they get a good 
price.118 There they buy consumer goods and bring them back to Kharumwa and 
Bugogo where they sell them in their shops. Money is the main means of econ-
omic exchange. They listen to the 'Voice of Kenya' which shows their urban 
mentality and cosmopolitan world view. These townships are culturally mixed; not 
only Chagga and Haya people, but also Arab and Swahili people, live and work 
there, which causes a slackening of norms and values. According to the town 
dwellers, villagers have a rural mentality; they are considered to be ignorant and 
only interested in their cows and their fields.1" 
Many Christians in the villages are not practicing, perhaps because they live too 
scattered over the country, but undoubtedly also because official Christianity is 
not relevant for their everyday life, Christian rituals being inadequate for their 
agricultural lifestyle and concern for fertility. It is said that popular religion is 
found in the villages, because they lack regular contact with the priest. But there 
is no significant difference between outstations and subparishes, where the priest 
comes regularly. Maybe the parish centres {makao makuu) are the places where 
popular beliefs and practices flourish most.120 Here they are used to get regular 
116 These are unofficial but realistic figures. The official figures are always too low because many 
people do not admit that they dwell in town because of taxes. 
117 Shorter (1983a: 14-15) summarizes the differences between rural and urban forms of social 
life as follows. In the village a community is already there, in ihe town people must create 
one (the relationships are ego-centric). In the village division of labour is relatively little, in 
the town this is far-reaching (thus relationships are diverse). In the village the person has a 
status-role already cut out for him, in the town the person must achieve one. In the village the 
individual's focus of interest is centred on place, in the town on occupation. In the village 
there is an acceptance of social norms with very little question, in the town social norms are 
pluriform and fluid. 
118 The West African embassies are said to be the best buyers of gold. Since 1990 the 'Bank of 
Tanzania' buys the gold in order to reduce the black market. 
119 The differences between urban and rural areas given above may not be exaggerated. Most 
people in the town have close links with their home villages and create substitutes for the 
institutions they left behind (see Shorter, 1983a: 15-16). 
120 In Nyarubele this was clear. I have given the example of the baptised woman living near the 
parish house who was working as a mganga (healer) and who was consulted by many 
Christians. 
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pastoral services, while in the outstations they are eager to get more. The main 
alternative is the indigenous religion which plays an important role in the rural 
areas. There is a close relation between peasant economy and religious expression. 
Most peasants are concerned about the fertility of their land and cows, still, there 
is a clear difference between those who practice traditional agriculture (ukulima 
wa jadi) and those who farm in a modem way (kisasa). According to the latter 
fertility is not only in the hands of God; fertilizer should also be used. 
In the towns more Christians are practicing, maybe because church is near, but no 
doubt also because official Christianity reflects an urban mentality. In the towns 
there is a strong Islamic influence. Mosques are built right in the middle of the 
towns and Islamic prayer hours are announced by loudspeakers. In the towns 
appear the contradictory tendencies of secularization and religious revival, 
relativism and fundamentalism: there is the loosening of beliefs and the reaction 
against it in conservatism.121 Therefore modernization does not necessarily 
imply secularization.122 There are also different styles of Christianity, the more 
sophisticated Christianity of the Chagga from Moshi and the more pedestrian 
Christianity of the Sukuma. 
A close relationship exists between popular religion and peasant farming, peasant 
smallholders being rather independent and able to determine their own des-
tiny.123 They are less responsible to outside agencies, except perhaps to the 
party. Moreover they have good reasons to be very suspicious of 'modernization' 
since many agricultural innovations (for example the introduction of tractors, 
which they can hire at high cost) turned out to be new ways of exploitation, 
raising expectations which cannot be fulfilled.124 Whereas church leaders 
respond to the government's call for modernization, the ordinary farmers experi-
ence 'modernization' as an ideology of the leaders which has to be resisted.125 
Since many priests have a preference for the towns and reflect an urban mentality, 
121 In 1989 I lived with a rich businessman and his family in Bugogo. Every evening the rosary 
was said with all the personnel. It was their way to stay upright among the - in their view -
otherwise 'lost' town dwellers. 
122 By secularization I understand the opposite of religion, thus a decrease of the involvement in 
some other, decisive reality. On the level of society this can be a decrease in the symbolic 
(cultural) and the institutional (social-structural) aspect. On the level of the individual this can 
be a decrease of religious behaviour (objective aspect) or religious motivation (subjective 
aspect). See Dekker and Tennekes, 1981. 
123 Hyden says that peasants in Africa devote approximately 60 to 70 per cent of their labour 
time to subsistence farming, meeting the needs of the household members (1980: 13). Thus 
they enjoy a high degree of independence (1980: 9). 
124 By 'modernization' I understand the development strategy based on the view that all evils are 
caused by the traditional culture (e.g. subsistence farming, traditional health). Consequently 
the solution of all evils is seen in adapting to 'modern' values, like individual freedom, social 
contract and free market (see Shivji, 1990: 50-51; Reid, 1982: 127-128). Hence, modernization 
is identical with Westernization and the opposite of Africanization. 
125 Thus the so called 'resistance to change' can be understood as a form of protest. See also 
Huizer, 1977: 239-240; 1979a: 402; 1989: 87-88; 1991: 5-12. 
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official Christianity becomes part of the tensions between the town dwellers and 
the villagers. 
Within this strife between town dwellers and villagers, it appears that town 
dwellers tend to identify themselves with official Christianity which is a better 
expression of their urban mentality and cosmopolitan world view. This leads to 
the dualistic type of popular religion, described in chapter one, in which official 
Christianity is accepted in theory, but not in practice, and in which people go 
their own way.126 
In Nyarubele parish both Bugogo and Kharumwa town claim to be better parish 
centres (they are now ordinary subparishes) than the villages, which are seen as 
remote and their inhabitants as less intelligent.127 Moreover, in the towns there 
is a competition between Christians and Muslims and a tendency to be exclusive. 
In the towns there is also a tension between Sukuma people and people of other 
ethnic groups, Chagga and Haya, feeling themselves superior to the Sukuma 
people. The Chagga proudly claim that everybody in Moshi is Catholic and that 
there are many priests, whereas the Sukuma are far away from conversion (wako 
mbali). 
I have said that divination is a common practice in the urban areas and that there 
are more diviners practicing in the townships than there are in the villages. They 
serve the urban workers and businessmen. This is functional in a situation of 
anomy: the diviner is an authority who sanctions the decision of the individual. It 
takes away the responsibility for the consequences of the individual's decision. 
Just as the villagers, the town dwellers believe that witches and evil spirits harm 
people and take protective measures against them. Their malevolence can cover 
the whole field of human suffering from everyday bad luck to illness and death. 
As I have said with respect to the young people, these are symbolic codes for 
psycho-sociological realities such as conflict (see Singleton, 1977a: 8-10; 1980: 
17-18).128 They are behavioral patterns and sanctions against social deviation. 
Here again it can be seen that modernization does not imply secularization. It may 
imply deconversion, but the belief in spirit activity continues to exist, be it under 
a different name: shetani (evil spirit). The belief in mashetani is a modem 
transformation of the traditional belief in the mapepo (nature spirits) and mizimu 
(ancestor spirits).129 
126 Horton's thesis (1971) that conversion to Christianity Tits in to an enlargement of the world 
explains the dualism, not the integration of world views. 
127 In 1992 the Bishop of Gcita promulgated the creation of a new parish in Bugogo. 
128 The symbolic codes cannot be reduced to their psycho-sociological functions, stresses Turner 
(1975b: 31). Turner's interpretation of culture comes close to that of Clifford Geertz (1966: 
3). Both say that symbolic actions (rituals) are not just derivatives of the social structure but 
refer to meaningful structures embodied in symbols (see Deflem, 1991: 20). With this Turner 
goes beyond the functional explanations of witchcraft (e.g. Middleton and Winter, 1963) and 
spirit mediumship (e.g. Bealtie and Middleton, 1969) in social-structural analyses. 
129 Earlier I noticed a tendency to harmonize different beliefs. The theory of 'cognitive dissonan-
ce' can throw more light on this 'diffuse doctrine'. People cannot live with 'cognitive 
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Farmers, workers, businessmen 
The distinction between urban and rural areas goes together with different means 
of living. According to the ruling party, the Chama Cha Mapinduzi (Party of the 
Revolution), Tanzania is classless society. This is an ideology. There are at least 
three distinguished classes with a pure economic basis: the fanners (wakulima), 
the workers (wafanyi kazi), employed in the private sector or by the government, 
and the businessmen (wafanyi biashara). They are classes in the sense that they 
have different places in the production system, hence in the Marxist sense of the 
word. 
A good example is what happens in and around the gold mines. In the mines the 
gold diggers do the most difficult and most dangerous work. Many diggers die in 
the mines. The diggers get 5.400 shillings for a chapa, which is the weight of a 
cent The people with money buy the gold and sell it in Mwanza, Morogoro or 
Dar es Salaam, where they get 5.900 shillings or more for the same amount.130 
That money they invest again in consumer goods which they sell in their shops in 
Khammwa or Bugogo. By doing so they just make money with money. Since the 
diggers have to eat, they buy food in the villages and bring it to the mines. 
Businessmen are flourishing, thanks to the trade liberalization, imposed by the 
International Monetary Fund. Since they have a regular income of money they can 
invest in shops, restaurants or means of transport and thus accumulate money.131 
Until recently the farmers were forced to grow cotton. But they got only a low 
price for this cotton. Sometimes they did not receive their money, got too little or 
got it too late. Now they are free to produce whatever they like and to sell to 
whom offers most. But even now some prices are fixed by the government and 
farmers feel cheated because the government and the 'society' do not keep their 
promise to pay directly and supply consumer goods in the villages.132 As for the 
workers, they get a small income and have to do some additional agriculture or 
to get involved in business, in order to survive.133 
dissonance' for a long time. It will be reduced by dropping the dissonant element or by 
exchanging it for one that is consonant. See further section 4.2.1. 
130 These are the pnces in 1991. In 1988 diggers got 2.500 shilling for a chapa, in Mwanza one 
could sell a chapa for 3.000 shillings. 
131 See the article "Shinyanga 'Wapembeji' cash in on rural shortages" in: Daily News, August 
24, 1991. 
132 'Society' refers to the cotton store or the halmashauri (advisory body) of the cotton store in 
a village. It is the lowest level in the structure of the Nyanza Co-operative Union (NCU), 
comparable to the tawi (branch) of the CCM. Like the former parastatal Regional Trading 
Corporation (RTC) 'societies' run small shops for consumer goods. 
133 In 1991 the minimum salary in town was 3.500 shillings. To give an indication of the value 
and devaluation of the Tanzanian shilling: In the beginning of April 1991 the official 
exchange-rate was 203 Tanzanian shillings (TSH) for 1 American dollar (USD), at the end of 
May this was 233 TSH for 1 USD. In May 1991 1 kg. of meat cost 250 TSH, 1 kg. of maize 
cost 120 TSH, and 1 egg cost 25 TSH. 
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Moreover the farmers are exploited by businessmen asking bei ya ulanguzi (black 
market prices) for consumer goods which are not available in government or 
society shops, not to speak about villages where there is no government shop.114 
Some essential commodities are available only at the black market, since most 
consumer goods go directly to town. Special mention must be made of the few 
peasants who themselves develop a capitalistic idea of production, who employ 
workers to cultivate on their Fields, produce food crops for sale and invest money 
in village shops. 
On the other hand, the farmers do not let themselves be exploited and fight back. 
An example is what happened with the Tanzania Cotton Authority. When the 
private co-operatives were nationalized into Crop Authorities in 1975, the farmers 
just refused to grow cotton and caused the cotton production to drop enormous-
ly.135 As a result the government was forced to reinstall the Nyanza Co-operat-
ive Union in 1984, after the cotton authority (mamlaka ya pamba) failed to 
survive because of this boycott by the fanners. Nowadays cotton production is 
increasing again. 
Consequently the socio-economic developments in Tanzania have to be seen as 
class formation and there is an increasing class struggle (see Shivji, 1976: 63-99; 
see also Athanasius, 1988). However, the struggle goes two ways, from the top to 
the bottom, but also from the bottom to the top. As Hyden (1980: 23-34; 123-
125) said, the power of the peasant smallholders was dominant despite socialist 
planning. 
It may be useful to quote some concrete examples. While in 1991 the minimum 
salary was 3.500 shillings per month,136 a nurse in Sengerema Hospital could 
earn 5.500 shillings and a medical doctor 25.000.'37 A successful cotton-grower 
can earn 100.000 or 200.000 shillings per year. Farmers grow food crops as well 
and they are less involved in money economy, but nowadays they need quite 
some money to pay health care, education, contributions and taxes. One business-
man told me that he has an average income of 500 to 600 dollars a month, which 
would mean at the black market 125.000 to 150.000 shillings.13' 
134 The above mentioned article "Shinyanga 'Wapembeji' cash in on rural shortages" gives the 
trade in bicycles as example 
135 In 1980-1981 one planned to cultivate 37 700 hectares of cotton. 25 010 (66,5%) were 
implemented, 1983 one planned 45 000 hectares, 23 086 (51,3%) were implemented, in 1984-
1985 one planned 45 000 hectares, 14 377,5 (32%) were implemented 
136 The minimum salaries were 810 shillings in 1984, 1 025 in 1986, 1 260 in 1987, 1 644 in 
1988, 2 075 in 1989 and 2 500 in 1990 
137 To give an indication of income disparities The estimated running costs for the Getta 
Vocational Training Centre in 1987 were: director: 10 000 shillings per month, instructors: 
3 000, bursar and secretary. 2 500, matron and driver 2 000; watchman 1 800 and cook 1 500 
shillings per month 
138 Especially the European (Claes Gaetje who runs a dairy-farm and ferry in Kamanga) and Arab 
businessmen (for example Salehe Songoro who runs a transport business in Sengerema) can 
make a lot of money, because they have access to foreign currency 
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The church leaders claim to be neutral in the social struggle, but in fact they are 
not.139 Neutrality is a choice for the strongest party. It is rare to hear the priests 
speak about the injustice of exploitation and oppression,140 but they do talk a lot 
about modernization of traditional agriculture and about the so called indifference 
of the people. In fact, the church leaders themselves depend on the businessmen, 
they profit from the exploitation and form part of the oppressive system. The diocese 
is doing all kinds of business allegedly for self-reliance (e.g. offering transport 
services). Unfortunately one priest got involved in some business (buying and selling 
gold), which is not representative for the priests, but is a bad example for the people. 
Official Christianity has turned into an ideology to legitimate a more Western, 
European and individualized lifestyle at the cost of others. It is not astonishing that 
the most Christianized - at least in theory; in practice this is often different - groups 
are also the most Westernized. The individualization of moral obligations which 
is favoured by Christianity, for example the Christian concern that a couple should 
be able to work out their married lives,141 enables people to resist pressure from 
relatives, which would be inevitable in the traditional context. Hence official Chris­
tianity fits in a strategy of freeing oneself from traditional social obligations.142 
It is enlightening that those who stick closely to official Christianity - at least at 
the surface - are the most capitalistic in the socio-economic field (including the 
'rural capitalists'). The close relation between official Christianity and money 
economy is seen among the Chagga who are mostly businessmen or -women and 
Christian. Many Sukuma do not like them since according to the Sukuma custom 
they are 'immoral' in putting accumulation of money above personal rela­
tions.141 The break with the traditional value of solidarity (msaada wa kindugu) 
needs a legitimation. Christianity offers such a legitimation.144 
139 In the 19S8 uprising the church leaders claimed to be neutral (see Maguire, 1969 217 η 2) 
After independence they did the same (see Van Bergen, 1980 235-272) 
140 As far as I know the Tirsi bishop to speak openly about the injustice caused by the liberalization 
process was Bishop Josephat Lcbulu of Same Diocese See the article "Churches call for peace 
and justice" in Daily News, Apnl 1,1991 See also the Pastoral Letter published by the Tanzania 
Episcopal Conference in May 1993 Ukweh Utawapem Uhuru (Yn 8 32), 3-5 
141 Illustrative also is that the official church stresses monogamy (sexual ethics) because of the 
spread of 'aids', while it keeps largely silent about poverty and injustice caused by the liberaliza­
tion process (social ethics), as said above 
142 It could be objected that Sukuma have always been egocentric But individualism was tempered 
by traditional social obligations Christianity with its stress on individual rather than on social 
morals offers an opportunity to escape from traditional social obligations and thus contributes -
at least indirectly · to the egocentnsm (ubmafsi) that it at the same time Ines to fight This 
ambiguity reveals an ideological element 
143 O'Donohue (1989. 141) says* "Western romantics are fond of lauding the 'communal' virtues 
of traditional Africa, where everyone helped everyone These virtues were present, no doubt. 
It seems certain, however, that mutual duties were earned out, not as the result of any 
elevated moral sense, but solely out of fear of what would happen if they were neglected". 
144 In Sukumaland the statement can be confirmed that Christianity is the religion that accom­
panies the capitalistic conquest of the world (see Eggen and Van Rossum, 1992 172, 212). 
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It seems that trade liberalization is a definite swing away from rigid socialism. 
But some insiders claim that the collaboration with the International Monetary 
Fund is just a temporary strategy to give the economy a new impulse and that the 
party will return to rigid socialism after the economy has been put back on tracks. 
It is difficult to predict whether this is true. Anyway, unless Christianity really 
identifies with the poor the danger exists that it becomes more and more an 
ideology of the rich to serve their own interests at the costs of others.'41 
Something should be said about witchcraft in the context of the social stratifica-
tion system. As I have shown above the Sukuma fear utter failure, which is 
considered a result of bewitchments. They also fear being highly successful, 
which causes one to be labeled as proud or arrogant and attracts bewitchment.146 
These are two sides of the same ideal: solidarity. Witchcraft enforces solidarity on 
both sides. Someone who stays behind, through his own fault, is blamed for 
breaking the group's solidarity; he obstructs the group. The person going ahead, 
without the group, is breaking the solidarity as well. He is blamed for not 
participating in community affairs.147 The point here is the traditional value of 
cooperation which is expressed by the appeal: tushirikiane (let us cooperate). 
Isolation is the worst which can happen to a person and is feared. 
The main problem for the farmers is that the economy is not the same as it was 
before and that the cash expenses are too high. Their problem is a lack of money. 
The average Sukuma will recognize him- or herself in the popular songs of the 
Tanzanian singer Mbaraka Mwinshehe: sina pesa (I have no money) and shida 
(problems). Both songs describe the problems a person has if he is poor. The 
problem of the young man who wants to marry his darling but who has not 
enough money for the bride-price and the wedding celebration is but one example. 
Nowadays the people have to pay for schools and hospitals, taxes for the govern-
ment and contributions to the co-operatives. Nowadays the people have "to give 
tea" (kupa chai, which means: to bribe) and give "condolence money" for people 
who have died (this is increasing because of the many deaths caused by 'AIDS'). 
While the cash expenses increase very rapidly, the farmers do not get a propor-
tional higher price for their crops. Being in need of money, some farmers sell 
food crops after harvest in order to earn cash; they and their families will go 
hungry at the end of the dry season. Thereby the farmers become poorer and 
poorer; the businessmen become richer and richer. 
145 The difference between 'ideology' and 'utopy' is difficult to make but is understood here in 
terms of Karl Mannheim (1960: 86; 173). See further section 3.2.2. 
146 Singleton sees "in the witch the exact opposite of what a given culture considered normal and 
normative" (1980: 14). 
147 It is said that witchcraft hinders development. Witchcraft hinders a certain kind of develop-
ment. It hinders the advancement of the individual, without or at the cost of relatives and 
friends. But it does not hinder the development of the community. See also Singleton, 1980: 
30-32. 
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The class struggle goes on between those who have money and those who do not, 
between the rich (watajiri) and the poor (maskini). Those who have can make 
money with money; they have access to all consumer goods they want. Those 
who have not see that the goods are available in the shops but they cannot buy 
them. The main tension is that between peasants and capitalists. The peasants 
have an 'economy of affection' (see Hyden, 1980: 18-19). Their main value is 
brother- and sisterhood (undugu) and the protection of those who do not come 
along (msaada wa kindugu).1"* The capitalists make money with money. Their 
main value is the freedom of the individual (uhuru) and to make money (kupata 
pesa). 
Whereas popular Christianity stresses religious unity and continuity between 
African religiosity and Christianity, official Christianity stresses the diversity and 
discontinuity. It is easy to observe that the most Westernized groups are the most 
fanatic - not to say fundamentalistic - Christians, at least at the surface. Both 
religious meaning systems have economic correlates. The distinction between 
popular and official Christianity reflects a shift from peasant to capitalistic 
economy.149 In fact, economic differences go together with religious differenti-
ation (see De Wolf, 1982: 139). 
Important and ordinary people 
The distinction between those who have money and those who do not runs 
parallel to a difference in lifestyle between the important people (watu wakubwa) 
and the little ones (watu wadogo). It is obvious that the churches have contributed 
greatly to the formation of leaders through their educational system, but they 
created also a new class: the educated elites or viongozi (leaders), who speak the 
same language, share the same world view and profit from the benefits of 
leadership, contrary to the ordinary people {watu wa kawaida). Both church and 
government leaders belong to a new class in the sense that they have the same 
position at a scale of social evaluation and approach each other as equals. 
It is obvious that there are a lot of tensions between the church and the govern-
ment leaders, for example about 'aids' prevention. But apart from these tensions 
they share the same ideology in the sense that progress and maendeleo (develop-
ment) are judged in terms of modernization, efficient production and rational 
thinking. Both church and government leaders are effectively socialized into a 
Western civilization, many government leaders being trained in mission schools. 
148 This is not to romanticize this Sukuma system. The msaada wa kindugu can be understood in 
terms of solidarity. The Sukuma are aware that the situation of the other could have been 
one's own situation. This creates a network of mutual social obligations. Il is more difficult 
lo understand msaada wa kindugu in terms of charity. The Sukuma would not easily invest in 
relationships for which there is no return. 
149 Above I said that the Sukuma are individualistic but that traditional social obligations temper 
their individualism. These traditional social obligations are based on an 'economy of affec-
tion'. In a capitalistic economy one must do away with these traditional values. Christianity 
offers an alternative. 
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A lot of lip-service is going on between the church and the government, neutraliz-
ing the differences of interest. 
It is often said that the Sukuma are a conservative people (e.g. Tanner, 1967: 59). 
This assessment is one-sided.150 Both Christian missionaries and government 
officers feel the need to externalize the blame for their failure to make a signifi-
cant impact on the Sukuma. The Sukuma have in fact changed a lot in such 
matters as eating habits, agriculture, clothing and education, selecting what they 
want to accept and rejecting what is irrelevant for them in their everyday life. 
The Sukuma are not a conservative people but, they are resistant to changes that 
make them object of change rather than subject of change (see Hyden, 1980: 
124-125). They feel that being an object of change is an alienation of their dignity 
and identity as independent smallholders and that the leaders only try to convince 
them to see things their way and to put their plans into practice. The Sukuma 
want to determine their own destiny and they reject innovations, both from the 
church and the government, which do not profit them in their everyday life. Only 
when common sense tells them that they have reason to do so they will be 
prepared to change their lives. 
In his study on 'underdevelopment and an uncaptured peasantry' Goran Hyden 
wrote about Sukumaland in the colonial time: "in this area the incorporation of 
the peasants into the world capitalist system raised their consciousness. They 
really felt deprived. Such sentiments did not develop in the coffee-growing areas... 
In Sukumaland, by contrast, peasants felt that they got very little out of the 
labour-intensive cultivation of cotton. In no other area of Tanganyika were the 
anti-colonial sentiments so directly influenced by a sense of economic exploitation 
as they were in Sukumaland. The nature of the crop, the intensive marketing 
systems, dominated by non-African traders, and the general arrogance of the 
colonial administration, were all factors that made the area a hotbed of national-
ism in Tanganyika" (1982: 60).151 
In Sukumaland local opposition continued into post-independent years in spite of 
the victory of the Tanganyika National Union (see Hyden, 1982: 70). The Sukuma 
were forced to grow cotton, but they sometimes refused, as I have already 
mentioned when I dealt with the fate of the Crop Authorities. Ujamaa policy 
failed to make an impact on the Sukuma and the national policy of resettlement 
was resisted by the people often in accord with suggestions by a mwaguzi 
(diviner; see Pambe, 1980: 24).152 
150 In my description of the cultural context (section 1.1.1.) I said that the Sukuma rarely speak 
out what is in their minds. But if their anger and irritation becomes too much they can and do 
explode. 
151 See also what I have said about the 19S8 uprising in Geita in the Tirsi chapter (section 1.1.1.). 
152 As I have said in the first chapter this happened on the way to Kamanga in Sengerema parish, 
but also in Gula, Sayusayu and Malampaka parishes (personal information by Dr. Ignatius 
Pambe). 
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As also the maji maji revolt in Tanzania (1905-1907) and таи таи revolt in 
Kenya (1952-1956) show, the aversion from colonial and neo-colonial oppression 
often goes together with the religious conviction that sacred realities are being 
upset (see Mutiso-Mbinda, 1978: 288-289).'" This is not only true for Chris­
tianity or Islam, but also for indigenous religion. 
Singleton (1977c: 270-271) gives the following example. The Bukumbi Diary 
speaks on May 11, 1889, of a mwaguzi (diviner) in Mwagala having dreamt that 
the Europeans were going to leave the country definitely. Unrest followed and 
spread to Sengerema, Nunhu and Nera. Chiefs and headmen who had sided with 
the Germans in enforcing labour and collecting taxes were molested. "An event 
which only goes to show", comments the diarist, "how little it takes to excite the 
Africans and how little loved is the European regime under which it is sought to 
make them live".154 
Trying to understand this resistance to change in the light of the socio-economic 
conditions anyone may note that the Sukuma had no reason to change. They 
would have changed and they did change when they saw that change would 
benefit their everyday life. It must be kept in mind that the Sukuma to a great 
extent are subsistence farmers for whom it is not easy to invest in activities that 
give no return. The same holds true for conversion to Christianity. Most Sukuma 
are not better off with Christianity than without. 
Many Sukuma people have been and still are resistant to Christianity. There has 
been a loosening of indigenous beliefs and practices and indigenous religion has 
adopted Christian elements. But on the whole most Sukuma reject official 
Christianity - among others reasons - because of its collaboration with the 
Western civilization which is seen as an alienation of their traditional and local 
values. The same holds true for official Islam. 
It is a resistance to the church as an institution, which claims to be a universal 
church, but which in fact is a Roman, that is to say: a Western church or religion 
(dirti ya wazungu). The ordinary people feel that Christianity is a dirti ya wageni, 
a religion of foreigners (see Twimann'ye, 1988: 7). Official Christianity identifies 
with Western civilization, which is capitalistic. The Sukuma feel that the Chris­
tian-Western civilization is an alienation from their traditional and local norms 
and values. In popular religion this is rejected, be it implicitly. 
The "cry of uhuru" (see Warren, 1963: 11) which is common in the organized 
popular Christianity, manifest in some African Independent Churches in Geita 
Area, is also found in the not-organized popular Christianity, which is the 
Christianity of the majority there. The Sukuma work out a profit and loss account 
for any projected action (see Tanner, 1968b: 388). They take the benefits from 
153 Mutiso-Mbinda comments: "The idea of fatalism in the African attitude to life is wishful 
thinking by the outsider. When the Mau Mau in Kenya were fighting for independence Gos 
was on their side" (1979: 44). 
154 Dreams play an important role since they offer an alternative and thus a possibility for change 
(see Shorter, 1978: 285). 
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both the indigenous religion and official Christianity, selecting what they want to 
accept and rejecting what is irrelevant for them in their everyday life. 
As I have shown in the first chapter, this is done either in a dualistic or an 
integrative way. I may now add that both forms of popular religion correspond to 
different groups. Both are 'popular' in the sense that they are in opposition to 
official Christianity in one way or another. However, whereas the elites (who are 
mostly living in towns) identify in theory with official Christianity and in practice 
go their own way, the masses (mostly living in rural areas) do not and freely mix 
both systems as they like (see also Schreiter, 1985: 138). This is not a matter of 
traditional 'revivals', since this transformation is a creative process. 
Hence popular religion is not only a religious issue, more or less incarnation of 
faith, but also a social issue; it reflects a class struggle. Both forms of popular 
religion have economic and social correlates. Dualistic popular Christianity goes 
together with a more European, modem and individualized lifestyle. For the 
adherents of this type of Christianity official Christianity serves as an ideology to 
justify a lifestyle which is not in accordance with traditional norms and values 
and to claim that the masses do not come along because they are ignorant and 
trust on local norms and values. 
Integrative popular Christianity on the other hand is not only a matter of poor 
faith, but is also an implicit rejection of the ideology of the elite which is a 
legitimation of a lifestyle which is 'immoral' according to the traditional value of 
cooperation. It is a protest against the religion of the church leaders who identify 
more with their equals in the Western world and with the political leaders of the 
country than with their own people. In other words: this popular religion is the 
people's liberation from alienation and the legitimation of their strive for deter-
mining their own destiny. 
What has a purely economic basis, to have money or not, is transformed at an 
ideological level into a difference of world view. The adherents of the dualistic 
and the integrative popular Christianity are two groups with a different and 
contradictory ideology (see also De Wolf, 1982: 126). The two types of popular 
Christianity, one dualistic and another integrative, go together with different styles 
of life and constitute a legitimation of these at the ideological level (see also De 
Wolf, 1982: 129). 
Summary and conclusion 
Summarizing the findings of this sociological analysis it may be said that the 
distinction between dualistic and integrative popular Christianity has social and 
economic correlates. The distinction reflects two different lifestyles and means of 
living, both with their own coherent but contradictory ideological legitimation: the 
former stressing modern (kisasa) and European {kizungu) values, the latter 
favouring local (kinyeji) and traditional (kijadi) values. 
The same function of religion as legitimation can be seen within the strife 
between sexes and generations. From this it is also possible to understand the fact 
that there is not one, but that there are several popular religions, all of them 
reflecting special needs and interests. There is the religion of the peasant small-
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holder, that of the worker and that of businessmen; that of women and that of 
youths. Maybe one is less sophisticated than the other, but not less popular. They 
are all in opposition to the official religion in one way or another. 
Looking at the two major types of popular religion one can see that the dualistic 
type occurs most among the upper classes, while the integrative type occurs most 
among the lower classes. The 'well-to-do' have an interest in making it appear 
that they adhere to the official Christianity, since this is the way they should 
behave according to this class. The 'less well-to-do' have nothing to lose, 
consequently, for them it is not important who or what they are. They do not need 
the support of the priest 
It is often said that the ordinary Christians are old-fashioned and ignorant. Maybe 
they are old-fashioned, but this is inspired by a good deal of 'common sense'. 
They reject 'modernization' because it implies exploitation and oppression. They 
have enough reasons to be very suspicious of 'modernization' and they have their 
own 'logic' to do things. 
A striking feature of Sukuma society is the value set upon freedom and indepen-
dence. For the Sukuma being able to determine their own destiny is a high value. 
Some forms of official Christianity are experienced as alienating. Popular Christi-
anity then can be seen as the people's liberation from alienation, allowing people 
to select what they want to accept and to reject what is irrelevant for them in their 
everyday life. 
This sociological analysis confirms much of what Ranger found in Zimbabwe 
(1984). Popular religion is not only a false consciousness imposed by the ruling 
class upon the proletariat, but also a source of identity and a form of resistance 
against oppressive classes. Popular religion reflects not only a class struggle from 
top to bottom, but also from the bottom to the top. It is a 'symbolic capital', as 
Bourdieu (1979) says, with which the ordinary people fight the state and church 
officials, and as I have shown, not always without success. In other words, my 
analysis shows that there is not only an influence from society on religion, but 
also an influence from religion on society; it is a mutual process. 
Epilogue 
It has been my aim in this chapter to answer the question whether popular 
religion is a liberative force. For answering this question I used a semiotic 
analysis, comprising three levels: a historical-phenomenological analysis to 
uncover the subjective meanings of religious symbols as they developed histori-
cally; a structuralistic analysis to uncover how these meanings are rooted in the 
system of symbols that constitute the Sukuma culture; and a sociological analysis 
to uncover how these meanings are rooted in the division of power in Sukuma 
society. 
In respons to the question of this chapter, whether popular Christianity is a 
liberating or an alienating force, it must be concluded that it is both (see also 
Huizer, 1991: 72-79). Certain instances of spirit possession work as escape 
behaviour, others work as means within the emancipation of youths and women. 
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Some witchcraft beliefs only cause fear, others serve as empowerment of the most 
marginalized. I have shown especially that the Sukuma are not fatalistic; that in 
their tradition it has always been natural to seek for a solution whatever the costs. 
This pragmatic-utilitaristic attitude promotes liberation. Hence popular religion is 
an ambiguous reality. 
In my historical-phenomenological analysis I tried to discover how the Sukuma 
themselves explain their religious symbols. I found that the Sukuma experience 
that maisha ni magumu (life is difficult) but that they do not show resignation. In 
their religion the Sukuma try to neutralize the forces of evil by addressing the 
meta-empirical realities in order to restore the good life. Hence I concluded that 
popular religion is a problem-solving strategy and that there is a sense of self-help 
in popular religion. In other words, people develop their own survival strategies 
and religion is one of them, be it a fundamental one. 
Even in the people's defence committees (sungusungu), which can be seen as 
political pressure groups, religious symbols (e.g. divination and medicines) play 
an important role. The same happens in the African Independent Churches which 
mobilize the people's power in opposition to the established churches. 
In my structuralistic analysis I have shown that these meanings are rooted in the 
cultural meaning system or the system of symbols that the Sukuma use in order 
to interpret their experiences and to organize their behaviour. The Sukuma 
presuppose that life is good (maisha ni mazurí) and that they will prosper on earth 
unless evil forces interfere. Consequently, if diseases and misfortunes occur they 
say prayers and make offerings, mainly to God, in order to neutralize the forces 
of evil and to obtain health and wealth. 
In the structuralistic analysis it was discovered that words have no fixed meanings 
and that binary oppositions are fluid. The fact that, like indigenous religion, popular 
religion is pre-literate contributes to its open and dynamic character (see Van Beek, 
1979: 538-539). This is in contrast to official Christianity. Once beliefs are written 
down they become static and are difficult to change. Popular religion is popular 
because it contrasts with the prescribed beliefs and practices of official Christianity. 
Neutralizing the forces of evil takes two forms, which I have called dualistic and 
integrative popular religion. In my sociological analysis I have tried to uncover 
how the meanings of religious symbols are rooted in the social and economic 
context. I have discovered that dualistic and integrative popular religion correlate 
with certain classes in Sukuma society, respectively the haves and the have nots, 
and that the distinction reflects a 'silent class struggle' in that society. 
The Sukuma 'cry of freedom' is for a great part based on their subsistence 
economy, in which independence is an important value. Both the government and 
the church with their extensive rules and regulations limit the freedom of the 
people and are rejected. In popular religion this opposition takes different forms 
in the different groups of people who occupy common places on the ladder of 
social evaluation and who approach each other as equals. In this sense it can be 
said that each group has its own popular religion (see Schreiter, 1985: 137) and 
that popular religion is not a class phenomenon (see Semporé, 1991: 80), at least 
not in the marxist sense of the word. 
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3 The fruits of the spirit 
A theological reflection 
Introduction 
The aim of this third step in the search for a 'proper attitude' with regard to 
popular religion in Sukumaland, is to give an evaluation of popular religion in this 
context. The third method is theological reflection. As has been said in the 
introduction to the pastoral circle, in my view theological reflection consists of a 
critical interrelation of the factual situation and the Christian tradition, both in its 
historical and world-wide dimension (see Schillebeeckx, 1990a: 33-45). 
This critical interrelation will result in a new view of both the tradition and the 
situation, thus in a new view of the tension between the empirical starting-point 
and the normative reference, and will ultimately lead to an idea of what should be 
done, a theory of evangelization. 
1 How is theological reflection done? 
Theological reflection does not start at point zero. There are always previous local 
theologies which respond to earlier felt needs. These received theologies become 
problematic when they are no longer adequate or even become an obstacle to the 
development of the local church (see Schreiter, 1985: 26-28). In this case there is 
a need for a new local theology responding to the 'signs of the times'. Robert 
Schreiter gives useful suggestions about how to proceed. His mapping of local 
theology serves both orientation and evaluation (1985: 23). But Schreiter does not 
differentiate between different levels of local theology (1985: 26-28). He hesitates 
to call the theology of local communities 'theology' (1985: 16-18).' 
Boff and Boff (1987: 12-14) show that there is an interrelation of Christian 
tradition and factual situation at different levels, different in their logic and their 
language, but not in their intention. They distinguish between popular, pastoral 
and professional theology.2 The advantage of their classification of theology is 
that popular religion can be understood as a real theology, people's theology or 
1 It is noteworthy that Schreiter mentions popular religion twice in his "area 1" (previous local 
theologies), but as a problem to be dealt with by theologians, not as theology (1985: 26-28). 
The same holds true for the chapter on popular religion (1985: 122-143). 
2 The adjective 'pastoral' is not used here in a technical way as it is used for the academic 
discipline pastoral theology. Magesa distinguishes popular, pastoral and theological awareness 
(1988a: 44), but refers to the same distinction. 
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grassroots theology. It cannot be said beforehand that the theology of the pro­
fessional theologians or that of the pastoral workers is better than the people's 
theology. Maybe one level is more sophisticated than the other, but not more 
important. There is a mutual enrichment here. An important principle in the 
methodology of Boff and Boff is that the construction of a local theology takes 
place in the interplay between popular, pastoral and professional theology (1987: 
15-16). 
The structure of this chapter is as follows. The first step is to become acquainted 
with the factual attitudes towards popular religion. In agreement with Boff and 
Boff (1987) I shall distinguish two levels of theology, the theology of the pastoral 
workers in Gei ta Diocese (3.1.1.) and the professional theology in East Africa 
(З.1.2.). The second step is to judge these factual attitudes. I shall ask how 
faithful they are to the Christian tradition and how appropriate they are to the 
factual situation.3 By doing so a new view of the tradition will emerge (З.2.1.). 
This new view of the tradition shall be interrelated with the factual situation. In 
the interrelation of Christian tradition and factual situation the actual development 
of a local theology takes place (3.2.2.). In the light of this new local theology a 
new view of the factual situation, both at the level of pastoral theology (3.3.1.) 
and people's theology will be gained (3.3.2.). This is the third step. As will be 
clear, this chapter deals with the conditions for the possibility of evangelization. 
The next chapter shall deal with the practice of evangelization. 
2 Theological reflection on what? 
This chapter is based on participant observation (including ethnographic inter­
view) and literature review. It is important to clarify my knowledge-guiding 
interest in these. In the previous chapters I have given a general description and 
a social analysis of popular religion in Sukumaland. What makes popular religion 
popular is that it is unofficial, contested by church officials (see Droogers, 1989: 
20-21). 
Popular religion is not the same as indigenous religion, although indigenous 
religion is popular in the sense that many people adhere to it. Popular religion is 
not mission-founded Christianity, although at the surface it resembles mission-
founded Christianity. Popular religion is the intermediate set of beliefs and 
practices that people create in order to cope with the two competing religious 
systems, in a dualistic or an integrative way (see Pambe, 1982: 22). 
Popular religion must not be understood in terms of 'pagan survivals' in Christi­
anity, although some indigenous remnants are evident, but in terms of religious 
transformation. The intermediate set of beliefs and practices is a symbolic capital 
3 Theological hermeneutics is confronted with a double problem: how can a theologian justify his 
or her understanding of faith as authentic Christian and how can this understanding be adequate 
in a certain situation? The dilemma is that between identity and relevance. See Schreiter, 1985: 
95-121. 
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with which people work to solve their everyday problems. It is this reality that is 
evaluated here. 
3.1 Attitudes towards popular religion 
The main question in this first paragraph is: How is popular religion judged in 
fact? Agreeing with Boff and Boff I shall answer this question at two levels, the 
level of the pastoral workers in Geita Diocese (3.1.1.) and the level of the 
professional theologians who have an impact on the theological debate in East 
Africa (3.1.2.). 
To answer the question at the first level I did fieldwork during three months in 
1989. To answer the question at the second level I followed the theological debate 
in the East African journals of theology and studied publications of English-
speaking African theologians, with an emphasis on Charles Nyamiti and Laurenti 
Magesa, both of whom are Tanzanian theologians. 
A word about 'attitudes' is necessary here. In my view 'attitudes' have three 
aspects, namely thoughts, feelings and dispositions of behaviour. But whether this 
disposition of behaviour is really implemented is determined by other factors as 
well. Therefore it makes sense to distinguish between attitudes towards popular 
religion, and their implementation into practice, which will be dealt with in my 
paragraph on 'practices concerning popular religion' (4.1.). 
3.1.1 The level of pastoral theology 
The aim of this first section is to become acquainted with how the pastoral 
workers in Geita Diocese judge popular religion. The methods of data collection 
were observation by participation in pastoral activities and interviews with 
pastoral workers. The main informants were the bishop, the priests, sisters, 
brothers, seminarians, catechists and lay missionaries in the diocese. 
As was explained in the introduction to this study I mainly lived in Nyarubele 
Parish. With some other parishes, such as Geita and Sengerema (including 
Nyantakubwa), I had regular contact. The four other parishes were visited at least 
twice, once during the first and once during the third period of fieldwork. 
Only in the third period I dealt explicitly with the pastoral attitudes. But I made 
many notes on pastoral attitudes during the first two periods as well. I conducted 
several formal interviews. But most information was gathered during the sponta-
neous discussions at the kitchen table, attending meetings of the catechists and the 
diocesan personnel, listening to homilies and so on.4 
4 I ay lo preserve the original information by quoting the informants as much as possible. Where 
I refer to books and articles they were explicitly or implicitly mentioned by them. 
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Attitudes in the past 
Informants who were able to give information about the past were few. Therefore, 
for the historical part I had to consult some additional sources.1 In the history 
of the Catholic Church in Sukumaland a gradual change in the attitudes towards 
the local culture can be seen, a growing acceptance of the Sukuma culture in its 
own right. 
a) The first White Fathers came to Sukumaland to bring the so called 'pagans', who 
- according to them lived in the shadow of the dead - the Light of Christ and his 
message of salvation in order to save them from eternal damnation.6 They inter-
preted the axiom that outside the church there is no salvation, which was generally 
accepted at that time, as follows: All the 'pagans' are under the empire of Satan 
and are eternally damned, unless they believe in the Christian message brought by 
the missionaries and are converted (see Hertlein, 1976: 12-14, 78-79). 
Consequently the first missionaries saw it as their task to preach the 'Good News' 
and to convert the Sukuma from 'paganism' (see Tanner, 1967: 188; Pambe, 
1978: 375). This attitude can easily be traced in the 'Letters from Africa' that 
White Father Jan Hendriks wrote between 1929 and 1938 about his missionary 
work among the Sukuma people. For example, closing his letter from Sayu Sayu 
on 13th April 1932 he says: 
"Maybe you are not interested in this nigger tosh. But if you followed it 
carefully you understand how foolish and superstitious a pagan is. A real 
pagan is blinder than a mole. It makes his conversion difficult" (1948: 115). 
In his preface to an unpublished manuscript called 'Struggle and Hope', written 
between 1947 and 1949 in Sumve, Hendriks writes: 
"There is struggle in pagan-land. The church attacks; paganism is being 
attacked. The fighters are the missionaries, the indigenous helpers, the just 
converted ones, but also the friends at home. And there is hope, hope of 
conversions, of many conversions, of a complete victory". 
b) But already before the Second World War a new approach grew. The aim 
remained more or less the same, but the way to achieve it changed, became more 
dialogical.7 Still the missionaries wanted the 'pagans' to enter the church. But the 
church could meet the 'pagans' by adapting Christianity to the local culture. 
5 Mainly the books of Siegfried Hertlein and 5 unused tapes (2 hours each) with interviews that 
Ralph Tanner had with 9 priests in Geita Area in 1967. I am indebted to Dr. Tanner who 
placed the tapes at my disposal from his personal archives. 
6 'White Fathers' is the name under which the missionaries of the 'Society of Missionaries of 
Africa' were known in Africa. At present they prefer the name 'Missionaries of Africa'. 
7 In this study I use 'communication' as a cover term, 'propagation' for communication as one-
way act and 'dialogue' for communication as mutual exchange. 
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This new approach is clearly demonstrated in two publications that the same 
Father Hendriks wrote under the titles Ha Kikome (1959) and Uwelelo (1960). 
They were the first publications with a more positive outlook on Sukuma culture 
at that time. In his pamphlet on 'Adaptation' (1962a) Father Hendriks, who was 
the regional superior of the White Fathers from 1954 till 1961, wrote in the 
introduction: 
"Caution: It may be that some of the ideas or proposals expressed therein run 
contrary to, or at least are not completely in accordance with, directives given 
by the local Ordinary. In this case consider such ideas or proposals as the 
personal opinions of the writer and in practice follow the directives of the 
higher authority". 
This shows how controversial this positive outlook on local cultures at that time 
still was. In the same year 1962, on 24th June, a diarist in Sengerema Parish 
wrote the following observations about the "Corpus Christi" celebrations: 
"The church was full for high mass. People from Nyantakubwa were present 
and from our own stations as well as from Nyanchinji belonging to Nyanta-
kubwa but nearer to us. There were hundreds of pagans as primitive as they 
were 1000 years ago, the only difference being they wear medals and rosaries 
as decorations. 
The outdoor altar was at the brothers. The processionists were asked to walk 
single four abreast but they mostly walked single file. The pagans talked 
during the whole Benediction and then went to their own obscene dances 
accompanied often by Christians". 
The bishop of Mwanza Diocese (of which Geita Diocese was a part till March 
1985) was not one of those 'local ordinaries' Father Hendriks meant in his 
caution. Bishop Joseph Blomjous, himself a White Father and bishop of Mwanza 
Diocese from 1953 till 1965, was the inspirator of the Sukuma Museum in 1955 
at Bujora, seventeen kilometre east of Mwanza. There the White Fathers Jan 
Hendriks and David Clement worked to adapt Christianity to the Sukuma culture 
(see Clement, 1977). 
c) Although most native and expatriate bishops from Africa spoke in terms of 
'adaptation' during the Second Vatican Council, the Council itself was working 
out a new look at mission and non-Christian religions. The classic texts are Ad 
Gentes and Nostra Aetate (see Shorter, 1987b: 24-28). 
Ad Gentes said that "the Church must become an integral part of all these 
groupings, just as Christ himself, by his incarnation" (No. 10). This idea was 
taken up by the African bishops at the 1974 Synod in Rome on 'Evangelization 
in the Modern World'. After this Synod the bishops of Africa and Madagascar 
declared: 
"Following this idea of mission, the bishops of Africa and Madagascar 
consider as being completely out-of-date, the so-called theology of adaptation. 
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In its stead, they adopt the theology of incarnation" (see Statement of the 
Bishops of Africa, 58).8 
The influence of the Second Vatican Council was also felt in Sukumaland. In 
1971 three students of Kipalapala Major Seminary wrote a booklet on the com-
munication between Christianity and Sukuma Religion: Aloys Balina (presently 
bishop of Geita), Justin Mabula (presently teaching at Nyegezi Junior Seminary) 
and Anthony Mayala (presently archbishop of Mwanza). Their ideas reflect an 
open attitude towards the Sukuma culture based on Karl Rahner's theology of 
salvation (see Balina et al., 1971: 56). 
Attitudes in the present 
Maybe the impression has been given that the attitudes mentioned above only 
follow each other in time. But that is not the case. All the attitudes mentioned 
above exist up to the present time. I shall focus on the attitudes towards popular 
religion in the Christian context or popular Christianity now. 
a) Some informants say "no" to popular Christianity. As one of the older expatri-
ate priests said: "From the bible it is clear that Christianity asks a real break with 
all the traditional stuff. Christ brings something new. To gloss over all local 
customs, as some of us do nowadays, I cannot accept". 
These informants see a great similarity between Sukuma culture and the Old 
Testament. One catechist said: "We know many beliefs and practices that are 
mentioned in the Old Testament in our culture. But the Gospel brings something 
new. The Old Testament has been abolished by the New Testament. The same 
holds true for Sukuma religion and ukristu wa vijijini (village Christianity)". 
The informants who say "no" to popular Christianity stress the radicalism of the 
gospel values. As one young Tanzanian priest said: Our Christianity is a mchan-
ganyiko (mixture) of traditional religion and Christianity. Our Christians go to the 
waganga wa kinyeji (native doctors), they hold to the ndoa ya kinyeji (native 
marriage) and their children wear chapa za badugu (cents of the ancestors). But 
this is not Christianity. Jesus said: "Anyone who starts to plough and then keeps 
looking back is of no use to the Kingdom of God" (Luke 9, 62). 
A middle-aged expatriate priest complained: "We are nusu nusu tu (only half-
way)". Referring to Saint Paul's letter to the Galatians (5, 19-21) he said that 
many Christians follow the mambo ya shetani (things of the devil), like uzinzi 
(adultery) and ulevi (drunkenness). But one cannot be nusu mkristo, nusu mpagani 
(half Christian, half pagan), as Bishop Mwoleka says in his book "Do this". Jesus 
has to be followed completely, or not. Jesus said: "None of you can be my 
disciple unless he gives up everything he has" (Luke 14, 33). 
8 See the Bishops Komba, 1975 (speaking about adaptation, but developing a theology of 
incarnation) and 1983; Sarpong, 1975 and Blomjous, 1980 (introducing the term 'intercultura-
tion')· 
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These informants say that the Christians in Sukumaland wanakaa hivi hivi tu Oead 
a loose life). They speak about popular Christianity in terms of kubadili dirti or 
kugeuza ditti (conversion). They form a minority within the Catholic Church in 
Geita Diocese. However, the conversion model is growing, not only in the 
Pentecostal Churches, but also within the Catholic Church, as for example the 
influence of the group that organizes the decade of world-wide evangelization 
shows.' 
b) Most informants say "yes" and "no" to popular Christianity. One of the 
younger expatriate priests made a distinction between 'religion' and 'faith'. 
Popular Christianity, he said, is an expression of religion. Basically it is God's 
Spirit working in man. But as human reality it is effected by sin. Therefore it 
needs salvation. Jesus Christ came to redeem 'religion'. Thus the basic question 
is: How faithful is popular Christianity to the message of Christ? 
Like those who reject popular religion completely, the informants who do not 
reject popular religion completely see a great similarity between Sukuma culture 
and Old Testament also. But the latter judge this similarity positively. They say 
that the Sukuma culture is a "preparation for the gospel". Thus the church can 
meet the converts somewhere by kurekebisha ukristu (adapting Christianity) to the 
Sukuma culture. 
But one has to be very careful, these informants say. According to several 
catechists and priests, both expatriate and Tanzanian, "we have to follow the 
sheria ya kanisa (rules of the church) otherwise we are nowhere". As one of the 
younger Tanzanian priests said: "We cannot help the people, rule is rule". And an 
older expatriate priest said: "We cannot be too easy, otherwise they make a fool 
of us". 
One catechist explained: "The rules of the church are implementations of the ten 
commandments. They are universal traffic rules. Imagine that some people keep 
left and others right. It becomes a mess". One of the younger Tanzanian priests 
said: "We have to be strict, otherwise our Christians will walk away to the 
Protestant sects, which are even more strict. The people want to be challenged. 
They need security, that is why they like the rules". 
The informants who have this view stress the universal aspect of the church. One 
catechist said: "We cannot allow Sukuma values to take root in the church, 
otherwise we lose the unity in the church". Another catechist said: "Inculturation 
cannot go too far. Imagine that we would introduce the Sukuma language in the 
church. Large crowds of people would not understand us". 
Many informants do not like the activities and views of the Sukuma Research 
Committee. "They have destroyed a lot of things", "they try to explain away what 
is wrong", "they have contributed a lot to the confusion of the people", to quote 
9 Its aim is "to give Jesus Christ a more Christian world as the best 2000th birthday gift 
possible". Its means are a free news service "New Evangelization 2000", a Catholic fellowship 
of television evangelists "Lumen 2000" and Worldwide Retreats for Priests (see Forrest, 1987). 
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only a few opponents, both Tanzanian and expatriate. In fact, missionaries like 
Father Hendriks and Father Clement are said to have caused the present-day fitjo 
(confusion) in the church by their 'thoughtless' inculturations. 
Other informants said that also in the Pope's view the time is not yet ripe for 
inculturation in Africa. According to one of the Tanzanian priests Pope John Paul 
Π spoke very carefully and reservedly about inculturation during the Eucharistie 
Congress in Nairobi, for example at the occasion of the opening of the Catholic 
Higher Institute of Eastern Africa. Inculturation may not endanger the universality 
of the church and should occur under the leadership of the bishops.10 
One expatriate priest said that popular beliefs and practices are irrational, "they 
have no scientific foundation at all". Another expatriate priest added "that popular 
religion is just a lower stage in the development of evolution. It is based on a 
primitive mentality". And he continued: "Did not we have the same mentality in 
Europe thirty years ago? There is an evolution from a mythological, pre-scientific 
to a scientific and rational world view". And he concluded: "Magical understand­
ings of the sacraments are no problem. In the long run they will disappear". 
c) Other informants say "yes" to popular Christianity. However they immediately 
add a "but". Popular Christianity is authentic Christianity, but it is incomplete, 
imperfect, and it is the task of the church to make it perfect, to purify (kukamili-
sha) it. The Sukuma religion however does contain the "seeds of the Gospel". 
One expatriate priest quoted the words of Jesus talking about the law of Moses 
and the teachings of the prophets: "I have not come to do away with them but to 
make their teachings come true" (Matthew 5, 17). "The same holds true for 
Sukuma religion", he said. "We must inculturate the gospel" (kuutamadunisha 
injili). Another expatriate priest said that Jesus himself had an open attitude 
towards other cultures. He pointed at the stories of the Canaanite woman 
(Matthew 15, 21-28), the Roman centurion (Matthew 8, 5-13) and the Good 
Samaritan (Luke 10, 30-37). "What Jesus admired in them was their faith", he 
said. 
Others say that the history of the church is a history of continuous inculturations. 
As one Tanzanian priest said: "When Christianity in the past moved to new areas 
it always changed. Why could it not change coming to Africa?" In his opinion the 
history of the church is one of the strongest arguments in support of the incultura­
tion of the gospel in Africa. 
Another expatriate priest said: "What would Christmas be without Christmas tree 
and candle lights? What would Easter be without Easter fire and Easter rabbit? 
One should recognize that these Christian customs are derived from pagan 
practices. In the same way we could inculturate Sukuma practices". And he 
continued: "For me Father Gregory Mwageni, the prior of the African Benedictine 
Monastery of Hanga, formulates the meaning of inculturation most clearly: to 
10 See L' Osservatore Romano. Weekly Edition in English, 26 August 1985, 1-9, especially 6-7. 
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develop the good which is already there, to install the good which is missing, to 
eliminate the bad thing by the good thing".11 
Other informants say that the teachings of the church are more and more taking 
seriously the religion of the people. One expatriate priest said that the documents 
of the Second Vatican Council, such as Ad Gentes and Nostra Aetate, show this 
clearly. One Tanzanian priest quoted the words which Pope Paul VI spoke at the 
closing of the first SECAM meeting in 1969 at Kampala: "You may and you 
must have an African Christianity".12 The same view is expressed in his letter 
Africae Terrarum and his Apostolic Exhortation Evangelii Nuntiandi. His teaching 
has been confirmed by Pope John Paul Π, this informant said, especially in his 
address in 1983 to the bishops of Zaire where he said that Catholic doctrine is 
unfolded through the pluralism of cultural expressions. And he showed his 
intention to build an African Church by opening the procedure for an African 
Synod. 
One expatriate priest said that it has always been the policy of the church to give 
the riches of the sensus fidelium a chance to come to full flowering, to oppose 
sects which want to reserve salvation for only a few, and that the 'people's 
theology' contains important starting-points for a real African theology. 
This is more or less the view of the members of the Sukuma Research Commit­
tee, who seek a positive outlook on Sukuma culture and religion. In their book 
Intani za jadi za kisukuma they remind the reader of Abraham who recognized 
that king Melchizedek was not a pagan but a believer in the one God who is 
creator of everything. "This is the aim of this book", the authors write, "let us 
look at the Sukuma Traditional Religion as Abraham himself would do today" 
(Kamati ya Utafiti, 1988: 21). Starting from a "theology of inculturation" they 
want to build bridges between Sukuma Culture and Christianity (see Kamati ya 
utafiti, 1988: 193-196; Tertrais, 1989). 
This is also the view of the bishop of Geita.13 His pastoral priority is maendeleo 
kimwili na kiroho, material and spiritual growth or 'integral development', clearly 
expressed in most diocesan reports.14 In practice his emphasis is on 'material 
development'. According to the bishop souls cannot be saved without freeing 
people from everything that oppresses them: hunger, poverty and diseases. But 
they have to be freed also from apathy and idolatry. Hence 'spiritual growth' 
means freeing people from superstitions and evangelizing them. 
One of the seminarians, who is a priest now, wrote a paper on 'inculturation' after 
his pastoral year (see Twimann'ye, 1988). His paper gives a summary of the 
thinking about inculturation in East Africa, quoting frequently publications on 
11 Mwageni, 1980; see also Mwageni, 1983a. 
12 See African Ecclesistical Review 11(1969)4, 404. 
13 See Balina, Mayala and Mabula, 1971; Balina and Kamugisha, 1990. 
14 See for example the foreword of Bishop Balina to the First Progress Report, Diocese of Geita, 
1987: 1-2. 
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'inculturation' by Archbishop Komba and lecturers of the Catholic University of 
Eastern Africa (see Waliggo et al., 1986).1S 
d) Some informants say "yes" to popular religion. This attitude is still very vague, 
not so consistent as the previous ones, and adhered by only a few informants now 
and then. They feel that this is the consequence of the inculturation approach. 
They stress freedom (uhuru) and liberation (kuweka uhuru). 
One expatriate priest said that according to Matthew 25, 31-46 the criterion for 
the final judgement is neither membership in the church nor belief in Christ. The 
only criterion is what people have done for their neighbours in need, especially 
the poor and oppressed. According to this priest the most important Christian 
values are to pay attention to the log in one's own eye (Matthew 7, 1-6), to 
forgive others seventy times seven (Matthew 18, 21-22) and not to try to separate 
chaff from wheat (Matthew 13, 24-30). He was furious against those who stress 
the rules of the church. "The Sabbath was made for the good of man; man was 
not made for the Sabbath" (Marc 2, 27). "It was our task to bring the people the 
Good News and liberate them", he said, "but we made them afraid and enslaved 
them". 
One Tanzanian priest was looking for criteria to judge concrete phenomena such 
as going to a native healer. He quoted Jesus' words: "whoever is not against you 
is for you" (Luke 9, 49-50). Another Tanzanian priest said: "the only question is 
whether it makes them happy and does not harm others". He stressed the "free-
dom of religion" expressed by the universal declaration of human rights and 
recognized by the Second Vatican Council. For him "Christian liberation" 
included freeing people from the fears that were imposed on them by the rules of 
the church. 
Some special pastoral problems 
Most informants say that it is difficult to judge popular Christianity in general and 
that their judgement may differ from one phenomenon to the other. Therefore I 
shall deal with some special pastoral problems. 
a) Many informants see the waganga wa kinyeji (native healers) as the root of all 
evil. They say that it is the mganga who tells the people that they are bewitched 
or possessed by evil spirits. And it is the mganga who orders them to wear amulets 
or to make offerings. The people believe in them because they are afraid. 
One Tanzanian priest saw visiting a mganga as one of the clearest manifestations 
of popular Christianity. He said that waganga are confusing people; they misuse 
their spiritual power and are after money only. They keep people ignorant and by 
doing so they want to keep their power. One expatriate priest defined 'paganism' 
IS Komba's 1983 article appeared in an English version in the Pastoral Orientation Service under 
the pseudonym Yahinani "because in this case he is writing as a student of missiology, not as 
member of the Tanzanian hierarchy" (Yafunani, 1984: 1). 
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as putting trust in the waganga and their 'traditional stuff, not in God. This is 
against the first commandment. "Waganga have nothing to do with God. God and 
the waganga are absolute opposites. The waganga are our greatest enemies". 
But not all the informants are that negative about the waganga. Another expatriate 
priest said that the word mganga wa kinyeji is confusing, since this can have 
many meanings: mganga wa kuagua (diviner), mganga wa miti shamba (herbal-
ist), mganga wa kukamata wachawi (witchdoctor), mganga wa mvua (rainmaker), 
mganga wa kufukuza majini (exorcist). "Nobody objects to going to a herbalist", 
he said, "but most of us have problems with going to a diviner". However, the 
distinction between going to a diviner and going to a herbalist is not always clear, 
because the verb kuagua is used for the activities of both diviner and herbalist. 
"We could replace traditional diviners by Christian diviners as Father Mwageni 
suggested".16 
Others distinguish between good and bad diviners. As one Tanzanian priest said: 
"Those who are to blame are the diviners who cheat the people. They use only 
guesswork. Their main interest is to receive money. Others suggest methods 
which are against Christian morals, for example to kill a witch to solve a prob-
lem". 
"We all know these examples", another Tanzanian priest said. "But we should not 
say: I had a bad experience with a diviner, thus all diviners are bad. There are 
good ones. Many diviners are great psychiatrists. They use psychiatric methods to 
discover the problems of their clients. Once the diviner discovers the problem he 
can give methods for treating or preventing a disease". And he continued: "The 
diviners are interpreters of collective emotions. They counsel people, like we do. 
If they really help people, if they do not harm others, why should we condemn 
them? And for those Christians going to a diviner it is very difficult to say that 
they deny the first commandment, since many of them believe that God has 
endowed some people with a power to reveal events and the power to make 
medicine to repel the effects of evil forces". 
But most informants agree that divination is an ambiguous reality which is 
difficult to judge. "The best graduator", says an expatriate priest, "is how the 
Christians judge it themselves. They go to a diviner, because they cannot leave it, 
but then come to a priest to confess it, because they know that it is wrong". 
b) Also ancestor veneration is an ambiguous reality. First of all there is a different 
valuation of the importance of this reality. According to some it almost disap-
peared. According to others it has become more important especially during the 
last ten years, because of the sungusungu (people's defence committees). 
One expatriate priest made a distinction between the theory and the practice of 
ancestor veneration. "In theory the ancestors are mediators between God and the 
people. There is nothing against them. But in practice God is forgotten. The 
ancestors take the place of God. Then ancestor veneration is against the first 
16 Referring to Mwageni, 1983b. 
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commandment". Another expatríate priest made a distinction between veneration 
and worship. "Veneration is an expression of respect only. There is nothing 
against it. The Sukuma venerate the ancestors just as we honour the saints. But 
worship of ancestors is bad. It is against the first commandment. The problem is 
that the Sukuma do not distinguish between worship and veneration, since the 
verb kukuja means both". 
Many informants agree that in the past they declared a lot of things as 'pagan' 
practice, which in fact was not, which was neutral. As one expatríate priest said: 
"Very often we had not enough knowledge. What we called 'fetish' in fact was 
not. The Sukuma wear a copper bracelet as medicine or memorial of the ances-
tors, like we wear watches or decorations of our grandparents". But according to 
a Tanzanian priest this is only theory. "As Tanner said,17 in practice most Suku-
ma fear the ancestors and fear is against Christian freedom. Thus the gospel of 
liberation means: do away with the ancestors. Christianity should be a liberating 
force in neutralizing irrational fears". 
c) Witchcraft is seen as using mysterious powers for evil purposes. It harms 
others. Thus witchcraft is against the second commandment: to love your neigh-
bour. As one expatriate priest said: "We have always been furious against 
witchcraft; there we cannot meet. Besides that, we have no problem with Sukuma 
people." 
Many informants point at the witchcraft killings, which have revived since the 
activities of the sungusungu (people's defence committees). "Recently the govern-
ment asked the religious institutions in the country to fight against the witchcraft 
killings in Sukumaland", one Tanzanian priest said. "We Christians should be the 
first ones to do so".18 
One expatriate priest said that Europeans cannot judge this reality. It should be 
left to die Africans. "For me", he said, "the publications of Father Mwageni, are 
helpful. He is the son of a mganga (healer) himself. He says that there are no 
witches. But the devil is there".19 One of the expatriate sisters said: "Witchcraft 
is feared and as such it is against Christian freedom. Thus we should do away 
with this fear. In Latin America 'liberation' means do away with oppressive 
political structures. But in the African context, 'liberation' means to free people 
from beliefs that enslave them. 
A Tanzanian priest said that witchcraft beliefs have some positive points. Witch-
craft beliefs contain a theory of morals. And they prevent that the gap between 
the rich and the poor becomes too big. Thus the Christian valuation of witchcraft 
should not be only negative. 
17 Referring to Tanner, 1967: 21. 
18 Referring to Temba, 1989. 
19 Referring to Mwageni, 1979. 
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d) As I have said popular beliefs and practices are very strong when people are 
sick. In such a situation some Christians use indigenous symbols for healing and 
protection: They visit a diviner, wear their amulets and use their medicines. This 
is an aspect of the 'dualism' mentioned in the first chapter. 
Some informants are totally against amulets. As one expatriate priest said "we 
have to trust in God only". But a Tanzanian priest said: "The only question is: Do 
they make people happy and healthy? Many of them obviously do! Now, if they 
help people, if they do not harm others, why should we be against them?" 
Other Christians use Christian symbols for healing and protection: They drink 
maji ya baraka (blessed water), eat a host as dawa (medicine) or wear rosaries as 
hirizi (amulets). They seek healing and protection in Christianity. This is an 
aspect of the 'integration', mentioned in my first chapter. 
To some informants it is clear that people who drink blessed water or eat a host 
in order to be cured believe in the healing power of God, otherwise they would 
not perform this behaviour. "This is exactly what we say before the communion: 
Lord I am not worthy to receive you, but only say the word and I shall be 
healed", an expatriate priest said. 'There is nothing against it. In some Christian 
sects the belief in the healing power of God is so strong that they refuse any other 
medicine". 
One Tanzanian priest made a distinction between faith and 'magic'. There is noth-
ing against faith healing, as Archbishop Milingo and Father Nkwera do.20 But for 
this priest the examples mentioned above are not expressions of faith, but 'magic', 
seen as the manipulation of God. This is against the absolute sovereignty of God. 
3.1.2 The level of professional theology 
So far I have given pastoral attitudes towards popular religion as they exist in 
Geita Diocese. In line with the classification of theology made by Boff and Boff 
(1987: 11-21) I shall now move to the level of professional theology. I shall 
restrict myself to African theologians who have (had) an impact on the theological 
debate in English-speaking Eastern Africa. By English-speaking Eastern Africa I 
mean the region covered by the AMECEA (Ethiopia, Kenya, Malawi, Sudan, 
Tanzania, Uganda, Zambia). I do not deny that European and American theolo-
gians contribute a lot to the theological debate in East Africa. I shall mention 
them, among others, at the end of each model. 
Following a contemporary way of speaking I shall distinguish four models in 
African theology: the Evangelical, the Protestant, the Catholic and the Pluralistic 
model (see Knitter, 1985: xiii).21 It is important to note that models are always 
20 Milingo is a faith healer from Zambia (see Shorter, 1985a: 187-190). Nkwera is a Tanzanian 
faith healer (see Shorter, 1985a: 191-195). Later I shall refer to them in greater detail. 
21 Knitter (1985) calls the fourth model 'Theocenlric'. I prefer the term 'Pluralistic'. Theocentrism 
is only one form of pluralism. Hick and Knitter (1987: vii-xii) speak of a historico-cultural, a 
theologico-myslical and a elhico-practical bridge to pluralism. I do not want to exclude other 
forms in advance. Later Knitter (1987) speaks of the 'Soteriocentric model'. 
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simplifications of the reality. Knitter gives the models confessional names (except 
the fourth one) because the main proponents of each model are located in a 
particular confession. This does not mean that for example all Catholic theolo-
gians or only Catholic theologians adhere to the Catholic model (see Knitter, 
198S: xiv).22 As was the case in the previous section, the knowledge-guiding 
question in this section is: How do the professional theologians judge popular 
religion?23 
The Evangelical model 
I shall start this investigation with the one who may be considered as the found-
ing father of the African Evangelical Theology: Byang H. Kato from Nigeria.24 
Kato was general secretary of the Association of Evangelicals of Africa and 
Madagascar (AEAM), vice president of the World Evangelical Fellowship (WEF), 
brainchild of Billy Graham, and chairman of its theological commission. He died 
in a car accident in 1975. 
Kato's major concern is that "Biblical Christianity in Africa is being threatened 
by syncretism, universalism, and Christo-paganism" (1985: 11). Universalism 
refers to the belief that all men will be saved, whether they believe in Christ or 
not. According to Kato however "it is not arrogance to herald the fact that all who 
are not 'in Christ' are lost. It is merely articulating what the Scriptures say" 
(1975: 16). 
Of course, an indigenous theology is a necessity. But one cannot seek a 'common 
ground' between Christianity and African Indigenous Religion, as some African 
theologians do. 'This is where the battle is raging", says Kato. "Christianity 
cannot incorporate any man-made religion" (1975: 17). Theological concepts must 
be expressed in terms of the African situation, but theologians may "never allow 
the culture to take precedence over Christianity" (1975: 182). 
Kato concluded his talk on "Contextualization and religious syncretism in Afri-
ca" for the 1974 Lausanne Conference by saying that syncretism will become 
increasingly popular in the Third World. "The days of persecution for the Bible-
believing Christian may not be too far away. Christians all over the world should 
pray for grace for the Third World followers and heralds of the unique Christ" 
(1985: 30). 
22 Knitter speaks of 'conservative' Evangelicals and 'mainline' Protestants. I shall not use these 
adjectives. My only criterion to distinguish them is that the latter follow the directives of the 
World Council of Churches and the former do not Sometimes both groups are referred to as 
'Evangelicals' and 'Ecumenicals'. 
23 Ukpong distinguishes African Inculturation, Black and Liberation theology. They belong to the 
general area of contextual theology (1984: 4-5). Schreiter distinguishes translation, adaptation 
and contextual models (198S: 6). 
24 Evangelical theologians in Africa are to be found in the circles of AEAM, which has its 
headquarters in Nairobi. They publish in journals like the 'East Africa Journal of Evangelical 
Theology' (since 1990 'Africa Journal of Evangelical Theology'), founded in 1983 and issued 
by Scott Theological College, Machakos. 
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Like other evangelical theologians Kato is arguing against the contextualization 
urged by theologians like Mbiti and Idowu and by the conferences of the World 
Council of Churches and the All Africa Conference of Churches. "Let Christianity 
truly find its home in Africa, by adopting local hymnology, using native language, 
idiom and concepts to express the unchanging faith. But always let our primary 
goal be that Jesus might have the foremost place" (1985: 38). 
The theme of 'Christo-paganism' was taken up by Kato's successor as general 
secretary of the AEAM, Tokunboh Adeyemo, also born in Nigeria (1979: 79). He 
reacts against Idowu, Mbiti and the All Africa Conference of Churches. According 
to them "God has spoken from the very beginning to every heart of all the 
peoples of the earth", says Adeyemo. "Therefore there is no need for any special 
revelation that claims the uniqueness of redemption". This reveals that the biblical 
revelation is no longer unique. Rather "it is one of the many ways of God's self-
disclosure". 
"This philosophy", says Adeyemo, "has given rise to the veneration of African 
Traditional Religion" and "seeks to bring about a peaceful coexistence between 
religions believed to be given to mankind by God". All the religions have a 
meeting point somewhere, sometimes, someday. It seems to imply "that Christian-
ity cannot claim the monopoly of salvation". Against these ideas Adeyemo says: 
"With such a basis of operation and with such an objective in focus, the literal, 
grammatical, and historical interpretation of the Bible cannot be maintained" 
(1979: 79-85). Jesus says: "I am the way, the truth and the life" (John 14, 6) and 
Saint Peter (Acts 4, 12) adds: "for there is no other name under heaven given 
among men, whereby we must be saved" (see Adeyemo, 1979: 96). 
Later Adeyemo addresses himself to five areas of the salvation debate: pluralism 
(in his view: Kibicho and Byaruhanga-Akiiki), universalism (he mentions among 
others: Ramsey, World Council of Churches, Mbiti, Barth), second-chancism 
("held officially by the Roman Catholic Church"), syncretism (in his view: Kiing, 
Rahner, World Council of Churches) and humanization (in his view: Gutierrez, 
Cone, Cox and others). 
Against these five attitudes he formulates an "evangelical response". The doctrine 
of salvation is attacked more from within the Church than from outside the 
church. "As evangelicals we must guard against these pitfalls. We must tenacious-
ly hold to the primacy of God's Word. God's eternal unchanging Word must 
remain supreme in matters of faith and practice. It is not a product of the literary 
activity of the Church. Rather, the Church bows before the authority of the Word. 
Sola Scriptum must ring loud and clear in our day" (Adeyemo, 1984: 19). 
Tite Tiénou, a citizen from Burkina Faso, was executive secretary of the theologi-
cal commission of the AEAM from 1977 till 1987. He is now teaching theology 
at the Alliance Theological Seminary, Nyack, New York. His main question is: 
"how do we prevent contextualization from leading to heresy" (1982: 28). Tiénou 
advocates a contextual theology. He speaks of a prescriptive theology. The 
theologian should give prescriptions like a doctor. The doctor should take his 
patients seriously, he should know them thoroughly, nevertheless he should 
approach them as seriously sick and free them from their diseases. 
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The study of African Indigenous Religion is necessary to diagnose the situation 
and to direct the therapy of the gospel in the right way. In this sense theology in 
Africa should be contextual: it should insert itself into the local situation (1986: 
191-205).25 However, this contextualization cannot go too far. "Sadly, the work 
of some Christian theologians has actually strengthened traditional religion by 
stressing continuity rather than discontinuity with the Gospel" he says (1990: 
The Protestant model 
The Evangelical theologians represent an extreme form of exclusivism: there is no 
(or only distorted) revelation and no salvation in African religion. In no way 
Christianity can relate to it, since there is no "common ground" (see Kato, 1975: 
19) nor "meeting point" (Adeyemo, 1979: 82). But there is a second form, a more 
moderate exclusivism, also called dialectics (see Uzukwu, 1977: 157-158). It 
holds that there is revelation in African religion, but no salvation. Or, if salvation 
in African religion is recognized, it is highly ambiguous. African religion is seen 
as a praeparatio evangelica, but mainly in a negative way. This position shows 
above all the errors in the African ideas. It is held by the Protestant theolo-
27 
gians. 
John Mbiti is one of them.28 He is an Anglican theologian from Kenya. He 
taught theology and comparative religion at Makerere University, Kampala, and 
was director of the Ecumenical Institute of the World Council of Churches. 
Presently he is professor at Bern University. In his doctoral dissertation of 1963, 
published in 1971, Mbiti hesitates to call African religion a praeparatio evange-
lica (see Mbiti, 1971: 189). Later he says "that many items in African traditional 
life, ideas and practices can and have to be taken as a praeparatio evangelica" 
(1969a: 180), but his valuation of African religion remains highly ambiguous. 
Emphasizing that the uniqueness of Christianity is in Jesus Christ, he considers 
the other religions to be preparatory in the search for the Ultimate. "But only 
Christianity has the terrible responsibility of pointing the way to that ultimate 
Identity, Foundation and Source of security" (Mbiti, 1969b: 277). 
25 Tiénou may be considered a 'new evangelical'. See Knitter (1985: 76-77) for the differences 
between 'conservative' and 'new evangelicals'. In the 1989 Manilla Conference they showed 
themselves clearly by writing a letter to the 1989 San Antonio Conference, urging for co-
operation with 'Ecumenicals'. 
26 Similar views are expressed by Norvald Yri (1983a and 1983b) from Norway and - although 
not that clear - Johannes Triebel (1981 and 1982) from Germany. Both lectured at the Lutheran 
Theological College, Makumira, Tanzania. 
27 Keep in mind that the label 'Protestant' refers to a model of theology, not to a specific 
denomination. 
28 Protestant theologians are to be found in the circles of the AACC, also based in Nairobi, and 
express their ideas in journals like the 'Africa Theological Journal', issued by the Lutheran 
Theological College, Makumira. 
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Charles Nyamitì is a Catholic theologian from Tanzania,29 at present professor 
of dogmatic theology at the Catholic University of Eastern Africa, Nairobi. In his 
work there is a continuous stream of exclusivistic thinking, prevailing in his early 
works and decreasing in his later works. By his 'early works' I mean his two 
'pastoral papers' on African theology (1971 and 1973), later reprinted and revised 
in one volume (1978) and a first application of his ideas to the concept of God 
(1977). At that time Nyamiti was professor at St. Paul's Senior Seminary at 
Kipalapala, Tanzania. 
Nyamiti's main concern is to examine how African ideas can be used to explicate 
Christian doctrines, avoiding syncretism. In his Spearhead on 'African Tradition 
and the Christian God' he admits that the Africans have some knowledge of God, 
but this knowledge is "solely based on the fact that we are his creatures" (1977: 
8). This knowledge of God in the African religions is "fulfilled in" and "purified 
by" Christ (1977: 7, 8, 9, 18, 74). The Christian doctrine on God "reveals a 
totally new kind of relationship between God and man" (1977: 8). This shows 
"how prudent one must be when trying to relate African traditions to those of 
Christianity" (1977: 8). 
Nyamiti says that there can be a mutual enrichment between African tradition and 
Christian faith (1977: 8). But using the African world view in presenting Christian 
teachings requires "a rigorous criticism of the African elements" (1977: 44). For, 
along with positive factors, "African traditional religions and customs are per-
meated with superstition. This is manifested in various ways such as the belief in 
the efficacy of amulets, the evil eye, divination, interpretation of dreams and 
omens, and at times even in idolatry and the cult of spirits. As such, African 
superstition is closely associated with magic" (1977: 9). Thus prudence and care 
is needed (1977: 15-16). 
The 'early' Nyamiti has a tendency to minimize the continuity between African 
religion and Christian faith. His attitude towards African Indigenous Religion 
shows mistrust. His method consists of a "confrontation" (1977: i, 3) of African 
beliefs with Christian doctrines. Although he recognizes both positive and 
negative values in African religion, Nyamiti suggests that his emphasis is on the 
latter, always warning against a too optimistic approach towards African religion 
(1977: 9). He cannot but end with a plea "to try to win as many converts to 
Christianity as possible" (1977: 52).30 
29 Here 'Catholic' refers to the denomination and not to the attitude towards African religion. 
30 Similar views are expressed by John O'Donohue (1981 and 1989) from Ireland, who lectured 
at Makerere University, and by Vincent J. Donovan (1982) from the United States, who worked 
as a missionary among the Masai. He takes African religion much more serious than any of the 
approaches examined thus far. Nevertheless he emphasizes the received faith. With him we are 
close to the third model. 
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The Catholic model 
There are reasons to see Nyamiti's later works as an example of the Catholic 
model.31 In his "critical assessment on some issues in today's African Theology" 
(1989) Nyamiti writes that African Christian Theology should avoid two pitfalls, 
namely a subordination of Christian elements to African traditional elements, 
which results in a syncretistic theology, and a denial of the present teaching of the 
church on non-Christian religions, often the outcome of a negative attitude 
towards African Traditional Religion (1989: 8; compare 1977: 9). 
Accepting the definition that African Christian Theology is the understanding and 
presentation of the Christian faith according to the demands and mentality of 
African people (1989: 7), Nyamiti admits that there existed a 'latent' type of 
African Christian Theology dating from the beginning of Christianity in Africa 
down to the contemporary period. Such latent theology must be an indicator of 
the path to be followed and the pitfalls to be avoided in the struggle towards 
African theology. The African Independent Churches are such indicators. But "our 
African traditional Catholic communities are, in some respects, even better 
pointers to the right path. All that we need is an attitude of trust and sincere 
openness towards them as worthy partners in dialogue towards theological 
inculturation" (1989: 7-8). 
Following the magistral directives on theological inculturation (1989: 15, 9; 
1991a: 41, 42, 50) Nyamiti sees it as his task to find out what is in harmony with 
the Christian faith, to reject as false and unacceptable what is rejected by Chris-
tian faith and to purify the African positive values and adopt them in his theology 
by giving them a Christian dimension (1989: 9). As an agent of purification 
"Christianity considers itself superior to African religions and cultures. It is these 
latter that have to find fulfillment in Christianity, and not the other way round. 
Christianity is thus opposed to religious relativism whereby all religions are said 
to be equally important" (1989: 10). With these methodological hints he offers a 
"powerful weapon against syncretism" (1989: 15). 
Nyamiti applies his methodology to numerous themes: Christ (1984: 15-93; 
1987a), saints (1984: 96-148), mass (1985b), trinity (1988), church and ministry 
(1987b; 1990; 1991b), to mention only few of them. Again and again, Nyamiti 
comes to the same conclusion: The African beliefs and practices are an excellent 
praeparatio for the Christian doctrines and rituals. But, on the other hand, the 
latter are the highest fulfillment of the former. The Christian doctrines and rituals 
are the most perfect realization of the ideals sought after by the Africans in their 
beliefs and practices (1985b: 43; 1987a: 85). 
The later Mbiti admits that the African religions contain revelation. He no longer 
uses the word "only" with respect to revelation in the scriptures, but uses the 
word "also". "This was an extremely liberating word in my theological thinking", 
31 Catholic theologians are to be found in the circles of the AMECEA and express their ideas in 
journals like the 'African Ecclesial Review', issued by the AMECEA Pastoral Institute 
(Eldoret) and the 'African Christian Studies', issued by the CUEA (Nairobi). 
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Mbiti explains (1980: 817). There is also salvation in African religions, mainly 
salvation from the calamities here and now (sasa): sickness, drought, floods, 
accidents, epidemics, misfortunes, witchcraft, malevolent spirits. Consequently, 
God saves man through African religion, as he does through Christianity and 
Islam. In no way they can exclude one another (see Mbiti, 1973: 399-400). 
Though African religion has saved man from adversities, man has not been saved 
from death. Through Christ, death is conquered and eternal life is possible. For 
Africans this is "the most significant consequence of accepting the Christian 
message of salvation" (Mbiti, 1973: 412; also 1974: 117). 
Laurenti Magesa is a Catholic theologian from Tanzania. He taught moral 
theology at St. Paul's Senior Seminary and at the Catholic University of Eastern 
Africa. Starting from creation theology, Magesa admits that there is salvation for 
all people (1982: 355, 357; 1984a: 205). However, because of the rebellion of 
humanity against its Creator (1982: 358; 1984a: 204-205), he sees a special 
mission for Israel and Jesus, continued by the church, namely to demonstrate 
man's ultimate destination. But God does not require that all people become 
sociologically members of the Chosen People in order to attain salvation. What is 
required is to follow the way God points out through the Chosen People (1984a: 
205), that is to do the will of God. 
Magesa's understanding of the church leads to a theology of the Spirit, a theology 
whose main characteristic is to be surprised by the grace of God among people 
and cultures (1984a: 208). Therefore, all world views must be treated with 
respect. This is true especially for the African religiosity. To laugh it off as 
uncivilized and primitive is dishonest both to African religious sociology and to 
the biblical world view (1984a: 211). The task of the church is not to do away 
with African religiosity but to bring it to perfection, "to show an alienating and 
suffering humanity how God acts in Christ to bring fullness of life to the world" 
(1982: 359), to perfect human religious culture (1984a: 211). 
Patrick Kalilombe, former bishop of Lilongwe, Malawi, at present teaching at the 
Selly Oak Colleges, Birmingham, reflects a similar attitude. In considering some 
key issues raised by the 1974 synod on evangelization Kalilombe says that an 
evangelizer does not offer something that is completely new to his fellow man, 
because God is already present among man through his Spirit. The first task of the 
evangelizer is to listen to the dialogue of salvation that is already going on between 
the Spirit and those to be evangelized, a dialogue that results from God calling man 
to salvation, and man's response to this call. This response is always partly 'yes' 
and 'partly no', for there is an ongoing struggle in mankind between good and evil. 
The evangelizer will observe man's sinful resistance to God. As such evangeliza-
tion is a 'break' with man's sin. But he must also discover the 'seeds of the 
word', for his role is to offer himself humbly to the Spirit as his instrument to 
promote and to bring these seeds to full maturity. Thus, evangelization works 'in 
continuity' with what the Spirit has been doing among men. Therefore the 
evangelizer has a sincere respect for all the religious expressions of mankind, not 
only for the great world religions, but also for the indigenous religions of Africa 
(see Kalilombe, 1976). 
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In addressing the question whether African religions are authentic channels of 
God's saving activity, Kalilombe answers that God has been ever present among 
his own people, because this presence is in the logic of the cosmic covenant of 
creation and recreation. The African religions were the result of cultures wherein 
the Spirit of God was an active agent. As long as these religions are the serious 
searchings of African cultures for deity, they are to be respected as the normal 
divinely-given means of salvation. This does not mean that everything in those 
religions is good. Scripture reminds us that human nature is under the shadow of 
sin and therefore constantly subjected to God's judgement. But this judgement is 
not reserved only to those nations that have been favored with a special election 
by God. For according to the bible, the whole world lies under the wrath of God, 
Jew and Gentile alike, because all have sinned and have fallen short of God's 
glory. And so the bible gives no superiority to any religious group and gives no 
authorization to despise offhand whatever is different from or looks strange to 
such a historical group (see Kalilombe, 1979).32 
The Pluralistic model 
Samuel G. Kibicho is a Presbyterian minister from Kenya and head of the 
department of religious studies at the University of Nairobi. His interpretation of 
African Indigenous Religion and Christianity is at the service "of freeing Christi­
anity from its western cultural and conceptual garb and trappings in which it was 
clothed when it was shipped to Africa, and making it truly indigenous in the 
African soil" (Kibicho, 1984: 22).33 
Kibicho acknowledges that there is good and adequate knowledge of God in 
African religion and such knowledge is only possible through God's own self-
disclosure. There is revelation in African religion, "independently of the Christian 
revelation" (Kibicho, 1972: 307-314). The early Western views of African religion 
were highly prejudiced and very negative. They saw the African as primitive 
savage. The implication was that African religion could hardly be expected to 
have revelation of God. Only few people hold these views any more, but their 
32 Similar views are expressed by J. Kamugisha, professor of dogmatic theology at the CUEA 
(1989); G. Mwageni, the prior of the African Benedictine Monastery of Hanga, Tanzania 
(1980); I. Komba, former Archbishop of Songea (1983); В. Heame, former lecturer in pastoral 
theology at the AMECEA Pastoral Institute (1980); E. Hillman, tutor at Kenyatta University 
(1980; 1989); I. Pambe (1983b), former director of the Tanzania Pastoral and Research Institute 
(TAPRI); L. Liampawe, former director of TAPRI (1990); J. Healey (1981; 1988b), former 
theological moderator of the Maryknoll Overseas Training Program; A. Shorter (1988) former 
professor at St. Paul's Senior Seminary and CUEA, presently rector of the Missionary Institute 
London; M. Kirwen (1987), director of the Institute of African Studies (Nairobi), to mention 
only some authors quoted in this study. 
33 Pluralistic theologians arc to be found at departments of religious studies of East African 
universities and in the circles of the EAAT. They publish in journals like Utamaduni (Journal 
of African Studies in Religion) and Boleswa Papers (issued by the Universities of Botswana, 
Lesotho and Swaziland). 
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influence continues. They also influenced the Christian and theological views of 
African religion (1983: 166-168). The major ones include the evolutionary 
revelation theory, the theory which sees all religions except Christianity as in total 
error, the natural and revealed knowledge of God theory, the general and special 
revelation theory and the anonymous Christianity theory. They all end up in 
denying complete and fully saving revelation in other religions (1981: 29-33). 
According to Kibicho none of the theories considered is adequate to interpret the 
revelation in African religion. He contends that the revelation in African religion 
is as complete and fully salvatory as any religion could be expected to be. And 
the empirical evidence for this is there. In the first place, throughout black Africa 
long before the coming of Christianity people knew God. They called him by 
various names, they worshipped him and turned to him for help whenever they 
were in difficulties. The second empirical evidence for full and fully saving 
revelation in African religion is the strong presence there of what would be 
described in Christian terms as "the fruits of the spirit", such as faith, hope, love, 
reverence for life, generosity, courage to be human and to fight against all forces 
which threaten human survival and well being. Thirdly, in their struggle for 
justice and freedom, African freedom fighters turned to the God of African 
religion. They rejected the God of Western-colonialist Christianity as a false God. 
They believed however that the God of African religion who led them in their 
struggle was the same God of the Christian Bible. These African freedom-fighters 
had a more true vision of God then their missionary-Christian opponents. Finally, 
there is a continuity of the African conception of God into the modem period 
even through and into Christianity (1981: 33-36). 
One important conclusion to be drawn from the arguments mentioned above is 
that the traditional Christian attitudes towards African religion are in error. There 
is no reason to look upon the revelation in African religion as a kind of inferior 
or incomplete revelation. Rather there are good reasons to see it as full and fully 
salvatory revelation. This should not be construed as a claim that African religion 
was perfect. It too had its share of human sinfulness, ignorance, superstitions and 
many other weaknesses, just as Christianity has continued to have its share of 
serious and scandalous involvement in all manner of human depravity and 
sinfulness (1981: 34, 36; 1983: 71-72).34 
For Christians to be able to acknowledge the fact that there is full and fully saving 
revelation in African religion a radical reinterpretation of the Christian idea of 
34 In his 1983 article Kibicho seems to stress that African religion and Christianity are equal (171-
172). But in 1981 he says: "Of course, these pre-Christian African societies had their share of 
moral-religious evils. But the point is that judged by the 'fruits of the Spirit' (even as Jesus 
said that human beings must ultimately be judged on this question rather than by their 
professed faith) these societies were certainly more God fearing, and therefore had better 
existential saving-knowledge of God, than the colonialist Christian societies to which the 
missionaries who came to evangelize them belonged" (34). 
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revelation is needed. What is called for is the idea of a fully pluralistic revelation 
in the place of the traditional monolithic one (1981: 36-37; 1983: 172, 175). 
Kibicho realizes that his view of revelation calls for an equally radical 
reinterpretation of Christ and mission. The question could be asked: If there was 
full and fully salvatory revelation in pre-Christian religions, why did God find it 
necessary to send Christ as the Saviour of the world? The answer from the 
African religion would be: It was necessary only for those destined to be saved 
through this particular stream of revelation. But moreover it was necessary for the 
continual, mutual correction and upliftment of the religions, to make them 
progressive and in keeping with the changing human situation (1983: 172-173; 
1984: 24).3S 
A similar question could be raised about evangelization and good neighbour 
mission. These have always been there in all genuine communities of faith, says 
Kibicho. "As basic ideals, they are part of our nature as humans, as creatures with 
the divine command imbedded in our nature to teach one another constantly what 
the good Lord continues to teach us about the nature of and the way to the 
blessed life - the human and godly life of sharing, caring for one another (espec-
ially for the poor and the suffering)". These missions were effectively carried out 
in African religion and society mainly within each community of faith. Due to the 
isolated nature of those communities there was no necessity for trans-ethnic 
mission. "In the present-day pluralistic society, each religion must evangelize as 
if it is the only carrier of the only fully-saving revelation", says Kibicho. "How-
ever, in its continuing dialogue and cooperation with other religions, every 
religion must acknowledge and accept the claim of uniqueness and ultimacy or 
finality in every other genuine religion" (Kibicho, 1984: 24-25).36 
Anatole Byaruhanga-Akiiki, a Catholic priest from Uganda who is head of the 
department of religious studies at Makerere University, shares the same convic-
tion. In his view the many religions, including various forms of Christianity, are 
different instruments which the Creator of humankind uses to educate people at 
their various levels of development. 
35 In 1981 Kibicho says: "One problem here will be that of Jesus Christ, especially since 
Christians believe that there is no full salvation anywhere apart from his redemptive work. But 
if we remember that we are talking about God in his universal saving work, we should have no 
problem in acknowledging the fact that this divine Spirit who was in Jesus Christ was fully 
present and well known in African religious communities of faith" (34). His doctoral disserta-
tion "leads to the conclusion that the Spirit of the One God, who was in Jesus of Nazareth... 
seems to have been no less fully present and accessible in the Kikuyu community of faith, 
indepently of the Christian revelation in both the pre- and post-Christian era of Kikuyu history" 
(1972: 308-309). 
36 Here Kibicho quotes his paper "Challenge from the Encounter of Christianity and African 
Religion to the Traditional Christian Idea of Revelation" read at a meeting of the Ecumenical 
Association of African Theologians, Yaoundé, September 24-28,1980 (personal information of 
Dr. S. Kibicho). 
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Byaruhanga-Akiiki suggests that with its spiritual-religious heritage of 25 million 
years - he claims (1989: 48) that "Religion, as belief, must have existed in 
Uganda and many other parts of Africa, from time immemorial, or at least from 
about 25 million years ago" - African worship is highly experienced compared to 
Christian worship of only two thousand years. To him survival is at the heart of 
religion. Since African Indigenous Religion offers that, in participation, initiative, 
love, care, and respect for others, it qualifies for a salvific religion. Byaruhanga-
Akiiki does not see much contribution from the Church to the understanding of 
God in Africa. On the contrary, Christianity and Islam introduced some confusion 
in Africa concerning the Creator. He holds these foreign religions responsible for 
the wars about religious and political ideologies in Africa. While he admits 
Christ's divinity, he claims the same status for African deities (see 
Byaruhanga-Akiiki, 1988 and 1989). 
Other African theologians are less outspoken, but the implication of their theology 
is the same. Laurenti Magesa for example calls for a liberation from economic, 
political and ideological oppression by Western countries and churches (1978). 
According to him most African theologians are concerned with inculturation. 
Inculturation is definitely an interest of utmost importance to African theology. 
Magesa stresses however that one should not understand the notion of culture in 
a reductionist sense. Culture is a system of how a given society organizes itself 
in its major dimensions of life: socially, economically and religiously. His view 
is that all these have a pervasive political content (1989: 147-148). Magesa is 
suspicious of African Inculturation Theology that does not take into account the 
economic and political structures in which inculturation takes place. 
In his evaluation of hundred years of Catholicism in Kenya Magesa says that the 
most damaging impact of the missionaries was the indiscriminate rejection and 
destruction of African customs and values as being in complete contradiction to 
the will of God and thus to being a Christian. In order to become a Catholic the 
Africans had to abandon their Africanness. This caused their "cultural death". The 
impact of the legacy of alienation is still in evidence. This was a failure in 
evangelization by the Catholic church. To some extent it has been, and still is an 
instrument of alienation of the people. The church should learn from the past. The 
essential things needed for the future can be summed up in one word: "incultura-
tion". This means: to forgo excessive fear of making mistakes, to be ready to 
adjust ecclesiastical structures; to reappraise and put into effect the apostolic 
understanding of the Church as the people of God and to do a theology from 
below (1990a: 45-50). 
With these directives Magesa returns to one of his older subjects. In his Spear-
head 'The Church and Liberation in Africa" Magesa diagnoses the situation in 
Africa as "a crisis of self-confidence", caused by the 'coup de grace' of colonial-
ists and missionaries to the African personality (1976: 17-19). Again the therapy 
can be summed up in one word: moratorium. A moratorium on simply everything. 
Magesa joins his voice to that of Canon Burgess Carr, at that time general 
secretary of the All Africa Conference of Churches: "Leave us alone for a while, 
so that we may be able to discover ourselves". "A Moratorium", says Magesa, 
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"will enable us to recapture our dignity, self respect and confidence as sons and 
daughters of God, as worthy before his face as anybody else. For nothing of 
greater value was robbed from us during our colonial and missionary 'captivity' 
than our human dignity" (1976: 28-35, here: 33). 
After this 'Spearhead' Magesa does not speak of a moratorium anymore, but the 
reality it signifies is there. In his later works the idea of economic and political 
liberation prevails, but as a condition for ecclesiastical and theological liberation: 
"As we struggle to inculturate theology and church practice, liberation is a central 
aspect, if not the basis of this struggle" (1987a: IS). Freeing itself from depend-
ency upon churches in Europe and America is one of the "Critical Theological 
and Pastoral Issues Facing the Church in East Africa Today". The church in East 
Africa has to understand and accept itself as a "local or particular church". 
Without this understanding and acceptance "its status of a container church will 
doubtless prevail" (1988a: 48-51). In his plea for ecclesiastical and theological 
liberation he is opting for pluralism, without using this word. 
This is connected with another idea present in his theology from the very begin-
ning, namely the idea that all human beings are sons and daughters of God (1976: 
33). In 1984 Magesa asks: who are the people of God? His answer is: all human 
beings are the people of God. There is not only salvation for the members of the 
church. There is salvation for all people who are dedicated to the will of God. 
What should be the relation of the Church to the 'people of good will'? The 
Church should help them to perfect the human values granted by God to all 
people at the beginning of time (1984a: 204-208). 
As I have shown before, this understanding of the Church leads to a theology of 
the Spirit, a theology that is surprised by the grace of God among all people and 
that respects all world-views (1984a: 208). This theology of the Spirit enables 
Magesa to pay close attention to the religiosity of the faithful generally. Quoting 
from the Instruction on Christian Freedom and Liberation (of the Congregation of 
the Doctrine of the Faith, 1986) he says that the "riches of the sensus fidei must 
be given the chance to come to full flowering and bear abundant fruit" (1987a: 
16). His theology is an affirmation of a theology from below, an inductive 
theology, and of the faith and the church of the people (1990a: 50, see also: 
1982).37 
37 Similar views are held by Zablon Nlhamburi (1980a and b), John Muliso-Mbinda (1978, 1979, 
1986), John Mary Waliggo 1978, 1986. 1989a, 1989b) and Joseph Donders (1986). Nlhamburi 
is a Methodist minister from Kenya. He is chairman of the Department of Philosophy and 
Religious Studies at Kenyatla University and secretary of the Association of Theological 
Institutions of Eastern Africa. Mbinda is a Catholic priest from Kenya. He lectured pastoral 
anthropology at the AMECEA Pastoral Institute and was secretary general of the AMECEA. 
He is now working at the Secretariat for the Promotion of Christian Unity in Rome. Waliggo 
is a Catholic priest from Uganda. He was professor of church history at the CUEA and is now 
a member of the Uganda National Constitution Revision Commission. Donders is a Catholic 
priest from the Netherlands. He was professor of philosophy at the University of Nairobi and 
is now teaching at Washington Theological Union. 
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Summary and conclusion 
The aim so far has been to leam how popular religion is judged in fact, both at 
the level of pastoral theology in Geita Diocese and at the level of professional 
theology in East Africa. Among the pastoral workers in Geita Diocese I dis-
covered four attitudes which I labeled "no", "yes and no", "yes but" and "yes". 
The key words were conversion, adaptation, inculturation and liberation. However, 
these attitudes overlap each other, even within one person. Hence, it may be "no" 
today and "yes and no" tomorrow, dependent on mood and experience. 
Generally speaking the four pastoral attitudes mentioned above correspond with 
the four models in professional theology, namely the Evangelical, the Protestant, 
the Catholic and the Pluralist model. Their key words are exclusivism, dialectics, 
inclusivism and independence.38 
As I have shown in the first chapter, popular Christianity is a spontaneous form 
of contextualization (see Shorter, 1982: 134; also Droogers, 1977: 452-454). The 
problems of the professional theologians can be summarized in the question raised 
by Tiénou: "how do we prevent contextualization from leading to heresy" (1982: 
28; alsoNida, 1960: 184-188)? 
According to some theologians this spontaneous contextualization goes too far. 
They speak of a danger of 'syncretism' (Evangelicals) and 'relativism' (Protes-
tants). Others hold that official Christianity does not go far enough. They are 
afraid that Christianity is irrelevant (Catholics) or even alienating (Pluraliste). 
The underlying theological problem seems to be one of discontinuity or continu-
ity, replacement or fulfillment of African religion by Christianity. For some 
theologians there is no "common ground'" (Byang Kato, 1975: 17) or "meeting 
point" (Adeyemo, 1979: 82), for others "radical continuity" is the "foundational 
basis of African theology" (Kibicho, 1978: 387), to mention only the extremes. 
Indeed, "this is where the battle is raging", as Byang Kato says (1975: 17). 
3.2 A new view of the tradition 
In the previous paragraph I have shown how popular religion is judged in fact. 
But the 'facts' give no direction. They show how the previous local theologies 
are, not how they should be. To proceed further a normative reference is needed 
and for a Christian theologian this reference is the Christian tradition. However, 
as I have shown in the introduction to the pastoral circle, the Christian tradition 
does not give pre-fixed solutions for contemporary problems. To be normative the 
tradition must be brought into a clarifying and mutually criticizing relationship 
with the factual situation, to which the previous local theologies respond (see 
Schreiter, 1985: 34; 95). 
38 Since the Pluralistic model is rather new and not so elaborated as the other models, its key 
words are less clear. Yet the idea that there is saving revelation in African religion indepen-
dently of Christianity seems a major one. 
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In this paragraph I shall take two steps. First I shall look whether the theological 
models seen above are faithful to the Christian tradition and adequate to the 
factual situation. This will lead to a reinterpretation of the Christian tradition and 
to the choice for one of the models (3.2.1.). Second I shall ask what this model 
could mean in the factual situation. By interrelating the reinterpreted Christian 
tradition with the local themes I will try to construct a local theology (3.2.2.). 
This local theology will help to attain a new view of the pastoral attitudes and at 
popular religion in the third paragraph of this chapter. 
3.2.1 Professional theologians evaluated 
The aim of this section is to give an evaluation of the professional theologians 
dealt with in the previous section. Agreeing with Uzukwu (1977: 156) I think that 
it is for African theology "very helpful to relate the positions taken by Scripture 
and christian theologians vis à vis world religions to the African situation". The 
position that excludes African religions from the World Religions, classifying 
them as 'primitive' and 'tribal', is losing ground these days.39 
In the beginning of this chapter I said that my theological reflection aims at 
discovering conditions for the possibility of a proper evangelization of popular 
religion. A first question is whether the theological models are adequate to the 
factual situation (relevance), that is to say, whether they offer presuppositions for 
a 'communication without domination' or 'authentic dialogue' between the church 
leaders and ordinary faithful. This is one part of the evaluation. 
It can be predicted that a theology offers more and better presuppositions for 
dialogue the more it is based on the praxis of dialogue. Theology should be a 
hermeneutics of the praxis (see Van Rossum, 1988: 279). Schoffeleers suggests 
that the 'denial of a dialogue' with the people's theology is one of the main 
problems of professional African theology (1985: 71). But the criterion of 
relevance is not enough. Another question is whether the theological models are 
faithful to the Christian tradition (identity), that is to say, whether they can be 
justified as authentic Christian models.40 
Evangelical theology evaluated 
The Evangelical theologians have some strong points. By stressing that the 
'scripture alone' is a source of theology, the Evangelicals are protesting whenever 
they feel that their fellow theologians, in communication with the African culture, 
are violating the Word of God. They warn liberal theologians that by shying away 
from the critical opposition of the gospel they accommodate Jesus to what they 
want Him to be, instead of accepting what He wants them to be (see Yri, 1987: 
29). By doing so, Jesus becomes a divine seal of approval for the middle-class 
39 I used Thomas (1969), Camps (1983), Knitter (1985). Hick and Knitter (1987) and Hillman 
(1989) as background readings. 
40 Hereafter the terms 'Evangelicals', 'Protestants', 'Catholics' and 'Pluraliste' refer to the 
representatives of the respective theological models. 
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ideologies, and not somebody who criticises them. The 'rigorous criticism' of the 
Evangelical theologians is a positive point, preventing liberal theologians from 
cultural romanticism, that sees only good in the African culture. It should not be 
forgotten that there are a lot of bad things in African culture, as the Evangelicals 
rightly say. 
With their notion of salvation by 'faith alone' the Evangelicals are pointing to an 
aspect of humanity that liberal theologians tend to forget, namely that there is 
something wrong with us and the world (sin), that we by ourselves cannot resolve 
this 'something wrong', that we are in need of being helped by a reality that is 
greater than we are, hence that there is a radical distinction between God and 
humanity (see Adeyemo, 1984: 7). 
The notion of salvation through 'Christ alone' awakens anew the traditional claim 
that Christ and Christianity are unique. In a situation of religious pluralism, as 
there is in Africa today, a new level of unity cannot be reached without some 
unifying agent. And this is precisely God's gift in Christ. Christ is a symbol of 
unification. This may explain the millions and millions of conversions to Christi-
anity in Africa. This understanding of the uniqueness of Christ is an important 
contribution to any African theology. 
Therefore, the notae exclusivae offer some strong points. However, there is a 
reverse to every medal. The notae exclusivae become problematic when they are 
applied too rigorously. The Evangelicals hold that the 'scripture only' is the norm 
for Christian faith and theology (see Adeyemo, 1984: 6; Tiénou, 1984: 89). But 
any theological method that insists on Christian tradition as the final criterion of 
religious truth blurs the Christian's perception of what other religions are saying. 
This raises a question about the theological methodology. The Evangelicals start 
from the absolute sovereignty of the bible. But the bible cannot be understood in 
itself. Rather its meaning can only be grasped by relating the bible to our present-
day experience and knowledge (see Magesa, 1991a: 281-282). As I have shown 
in the pastoral circle, theological reflection must consist of a critical interrelation 
of Christian tradition and factual situation. 
A second problem arises from the Evangelical conviction that revelation can be 
found in 'Christ only'. This conviction can be questioned both from the perspec-
tive of theology and science of religion. First, there are many texts in the New 
Testament that recognize a revelation outside Christ, for example Rom. 1, 18; 2, 
12-26; Acts 14, 15; 17, 27; John 1 (see Tirumanywa, 1991: 82). Next, many 
scholars in African religion have shown that there is authentic knowledge of God 
in African religion, a knowledge as Kibicho says, that can only come from God 
(1983: 166). Byaruhanga-Akiiki suggests that the African knowledge of God is 
deeper experienced and better than the Christian. 
The third problem is the conviction that salvation is by 'faith only'. Again the 
question arises: is this true? Applied too rigorously this would exclude the 
possibility that 'good works' could either prepare for grace or give evidence that 
grace has been granted. Is this faithful to the entire New Testament? It is true that 
Paul seems to exclude 'good works'. But the Epistle of James and the synoptic 
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Gospels see 'good works' as intrinsic to the experience of grace, as James 2, 
14-26; Matt 7, 15-21; Luke 6, 43-49 show (see Tirumanywa, 1991: 80-87). 
This raises the question about the religious criteriology. For the Evangelicals there 
is no empirical evidence for religious truth. But as Kibicho and others say, the 
criterion for truth and goodness is the "fruits of the spirit" (see Kibicho, 1981: 34; 
Magesa, 1990b: 240). It is here that Evangelical theologians can learn a lot from 
the Pluralistic theologians. 
In short, the Evangelical theologians have some strong points. They show necess-
ary conditions for the possibility of an authentic Christian communication with 
people of other faiths. The most important principle is that there must be an 
element of discontinuity. If the Christ event and African culture are absolutely the 
same, there is no critical opposition, no confrontation, no challenge. A real 
communication requires that clear positions are taken. But they are too critical. If 
there is "no meeting-point", "no common ground" between African Religion and 
Christianity, there is no basis for a dialogue (see Uzukwu, 1977: 158). Thus 
applied too rigorously the notae exclusivae are not conditions for the possibility 
of an openended communication, but stumbling blocks to it (see also Knitter, 
1985: 87-96). 
If the view of the Evangelical theologians that Christianity and African religion 
are "absolutely discontinuous" is supported, it will be admitted that popular 
religion is a 'false' form of religion. This leads to a view of the evangelization of 
popular religion in terms of 'displacement' and 'abolishment'. 
Protestant Theology evaluated 
The representatives of the Protestant model maintain the strong points of the 
Evangelicals, but move beyond their weak points. Without doubt the Protestant 
theologians seek a more dialogical attitude towards the African religions. Unlike 
the Evangelicals, the Protestant theologians see a "common ground" (Mbiti, 1970: 
435) between Christianity and African religion, the latter being viewed as a 
"preparation for the Christian Gospel" (Mbiti, 1970: 432), be it a negative one 
(see Mbiti, 1970: 436). 
An advantage of the Protestants is that they accept more than the Evangelicals a 
universal revelation. They think that the Evangelical reading of classic texts of 
universal revelation is too narrow. It is an abuse of the texts to say, as for 
example Adeyemo does (1984: 6), that this revelation never 'works'. Theologians 
like Mbiti and Nyamiti do not hesitate to confess that God spoke through the 
African religions as He does through Christianity. 
Moreover the Protestant theologians bring nuances in the Evangelical assessment 
that religion is opposed to revelation and is never used or sanctified by God. Yet 
like the Evangelicals they remind their fellow theologians that every religion has 
the tendency to domesticate God, that religion is a human reality and thus full of 
sin. Every theology of religions should hold firmly to this 'Protestant principle'. 
As good and true as religion may be, it is always an ambiguous reality. This 
shows "how prudent one must be when trying to relate African traditions to those 
of Christianity", as Nyamiti says (1977: 8). The Protestants are reluctant to relate 
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Christianity to African religion. They teach us not to be too optimistic, to be 
suspicious. 
But like the Evangelicals they go too far in their criticism. One problem is their 
method of theology. Although both Mbiti and Nyamiti studied and taught anthro-
pology and admit to the use of data of science of religion in the theology of 
religions, they do not and cannot really apply this methodical principle. Their 
Christian beliefs serve as a filter that permits them to see only what they want to 
see. For Mbiti, as a Protestant theologian, the Bible has an absolute authority 
(1970: 436). For Nyamiti, as a Catholic theologian, the official teachings of the 
church as explained by the magisterium have absolute authority (1991a: 41). For 
both, Christian tradition can never be subordinated to African religion. They are 
not on the same level, thus a critical interrelation is impossible.41 
Whether the bible or the magisterium prevails, the effect is the same: the received 
faith is emphasized at the cost of the factual situation. There is no mutual enrich-
ment nor serious criticism of the Christian tradition. This method prevents both 
theologians of getting a proper picture of the African religion which in the light 
of the Gospel must appear as "utterly silent and ignorant" (Mbiti, 1970: 436) and 
"permeated with superstition" (Nyamiti, 1977: 9). The result is that "Christianity 
should adapt itself (Mbiti, 1970: 432), not in the content of faith but in its 
formulation (Nyamiti, 1991a: 38), to the African situation. But African religion 
must "assume the listening posture, be at the receiving end" (Mbiti, 1970: 436). 
It is an one-way traffic.42 
Again this raises the question: How can the data of the science of religion 
honestly be used in the theology of religions? As explained in the introduction of 
the pastoral circle, any relevant theology must have at least two sources, Christian 
tradition and factual situation, that must be brought in a mutually clarifying and 
criticizing interrelation. 
Another problem is the distinction between general revelation and Christian 
revelation. As the Protestant theologians say: there is revelation in African 
religion, but no salvation. But what kind of a God is it who offers revelation that 
does not lead to salvation? It would be a teasing God, contradicting his goodness. 
Moreover, it contradicts the data from science of religion. As Kibicho (1983) and 
Byaruhanga-Akiiki (1989) show, there is true salvation in African religion. 
The distinction between general and salvific revelation is based on the belief of 
Christ's ontological necessity for salvation. Both Mbiti and Nyamiti hold that the 
Christ event is constitutive of whatever salvation is available to humankind. But 
it seems not possible to insist on the ontological necessity of Christ for salvation 
and to confess God's universal will to save at the same time. 
41 Nyamiti prefers to speak of 'confrontation' (1977: i, 3; 1985a: 6) rather than 'correlation'. He 
frequently calls his approach 'dialectical' (1989: 12, 16) rather than 'dialogical'. 
42 The 1991a article of Nyamiti shows a curious mixture of a typically 'Protestant' (adaptation) 
and a typically 'Catholic' (inculluration) way of speaking. 
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According to the Protestants exclusive uniqueness of Christ is the essence of the 
New Testament. But is that really so? It is true that a lot of what the New 
Testament says about Jesus is exclusive. He is the way, the truth and the life 
(John 14, 6) and there is no other name by which persons can be saved (Acts 4, 
12). However, this does not alter the fact that there is also another strand in the 
New Testament that points in the opposite direction. 
What about the last judgement (Matthew 25, 31-46) that numbers among the 
saved those who loved their neighbour without knowing Jesus (see Kibicho, 1981: 
34; Tirumanywa, 1991: 83)? In the same direction point the Wisdom- and 
Logos-christology rooted in the Johannine and deutero Pauline writings and 
developed by the church fathers (see Yafunani, 1984: 13). 
The Protestants argue that the ontologica! necessity of Christ for salvation is 
supported by his epistemologica! necessity. They think that it is evident that the 
meaning of salvation is not properly understood in the African religion (see 
Nyamiti, 1977: 8). But is that really so? As Kibicho (1983: 171) and Byaruhanga-
Akiiki (1989: 47-50) show, the Africans do understand what salvation means. 
In short, the Protestant model is an enormous step forward on the way to a 
'communication without domination' by recognizing a revelation in African 
religion (God's "yes"). The Protestant insistence on a universal revelation is a 
necessary building block in a theology of religions and an important presupposi-
tion for an authentic dialogue. Moreover the Protestant theologians recall that 
African religion is perverted (God's "no"). However, applied too rigorously this 
principle becomes a stumbling block to an authentic dialogue (see also Knitter, 
1985: 113-119). 
If the view of Protestant theologians that there is salvation in "Christ only" is 
supported, it will be admitted that popular Christianity is just a 'partial' under-
standing of God. This leads to a view of the evangelization of popular religion in 
terms of 'fulfillment' and 'completion'. 
Catholic theology evaluated 
It is exactly at this last point that the Catholic model is a step forward. The major 
contribution of the Catholic theologians is that they see African religions as pos-
sible ways of salvation. This is based on their belief in the Creation and the Spirit. 
They do not tie salvation in such an exclusive way to an encounter with Christ, 
as the Evangelicals and - in a more moderate form also - the Protestants do. 
A second achievement of the representatives of the Catholic model lies in their 
view on Christ and consequently the church as a sign or sacrament of salvation. 
As Magesa says: it is the task of the Christian evangelizer to "demonstrate" the 
meaning of life (1982: 359). This view is consistent with the Wisdom- and Logos-
christology of the early church. 
A third achievement of the Catholic model is that it seeks a "genuine dialogue" 
(Magesa, 1982: 355) with the African religions or "a joint searching for the will 
of God with the other partner" (Kalilombe, 1976: 14). Both theologians want to 
promote an openended communication, a communication that is directed towards 
mutual enrichment and human development. 
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But it is in the concrete practice of communication that a stumbling block appears 
to a 'communication without domination'. The representatives of the Catholic 
model affirm that there is revelation and salvation in African religion, but they 
continue to confess that the highest revelation and the fullest salvation is to be 
found in Christ. The dialectics between preacher and hearer in evangelization 
arises from two fundamental convictions of the Christian faith, says Magesa. One 
is that a basic 'God-longing' is universal to humanity. The other is that Christian 
doctrine expresses best humanity's basic God-longing (1982: 355). 
However, if highest revelation and fullest salvation is to be found in Christ, can 
communication with other believers be openended, it must be asked. Does not the 
claim that Christian doctrine expresses best humanity's basic God-longing reveal 
a hidden agenda of the communication? The communication seems openended, but 
in fact it is not. According to the representatives of the Catholic model to move 
beyond the normativity of Christ is to endanger the essence of Christianity. But 
in the light of the factual situation the question must be posed: Is this true? 
The Catholic theologians say that Christians must proclaim the normativity of 
Christ for all religions because that is what their personal experience of Christ 
tells them. But is that really so? What they experience is salvation on account of 
God in Jesus of Nazareth and they feel that Christ has something important to say 
for all people. But this 'universal relevance' does not necessarily imply that Christ 
is the one and only expression of God's salvation. 
Moreover they hold that Christians must uphold the normativity of Jesus Christ 
because this is the essence of the New Testament and the Christian tradition. 
Again it must be asked: Is that true? Can such a claim be made on the authority 
of the tradition when tradition contradicts the experience of the majority of 
Christians in Africa? As Kibicho and also Magesa admit, the contradiction 
between Christian tradition and human experience calls for a "thorough 
reinterpretation" (Kibicho, 1984: 23) or relativation and revision of Christian 
doctrines (see Magesa, 1982: 356; 1991a: 281-283). 
Is it true that the belief in the normativity of Jesus Christ belongs to the essence 
of the New Testament? Knitter gives four arguments for his conviction that it is 
not. First, Jesus' message did not point towards his person but towards God's 
kingdom. Second, the interpretation of the Christ event was from the very 
beginning dialogical, pluriform and evolutionary. Third, the normative qualifica-
tions of Jesus pertain more to the medium used by the New Testament than to its 
core message. Fourth, the New Testament language is not theological language, 
but confessional language (1985: 173-186). 
It is true that exclusivism and inclusivism determined the Christian tradition until 
recently. However, this does not alter the fact that within the whole world there are 
theologians who are exploring the possibilities of a pluralistic theology of religions. 
Kibicho (1984: 23) refers to John Hick (see also Mugambi. 1989: 128). But there 
are more. They represent the Protestant and the Catholic, the eastern and the western, 
the first and the third, the male and the female world (see Hick and Knitter, 1987). 
In short, the Catholic model is an enormous step forward on the way to a 'com-
munication without domination'. It takes away some stumbling blocks, that the 
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Evangelica] and Protestant models still have. The most important contribution of 
the Catholic model is that it recognizes God's universal will to save, based on the 
belief that all people are created in the 'image of God' and that His Spirit is 
present in the world. 
But it does not go far enough. There is an ambiguity here, a last frontier to be 
taken, a last stumbling block to a "genuine dialogue", namely the conviction "that 
the Christian doctrine expresses best humanity's God-longing" (Magesa, 1982: 
355) or the normative interpretation of the uniqueness of Christ (see also Knitter, 
1985: 140-144). 
Magesa refers to this ambiguity in stating that his ideas should not be related to 
the now anachronistic debate on "anonymous Christians" (1984: 206). But he does 
not offer a solution for the tension between the "two fundamental convictions of 
the Christian faith" (1982: 355) from which that debate emanated. 
Magesa is focussed on economic and political liberation. He pays little attention 
to the cultural and religious issue (however, in his 1993 article he does). This 
makes his theology somehow unbalanced. He does not extend the principles of his 
liberation theology to the theology of inculturation. But the issues of poverty 
Giberation) and otherness (pluralism) are interrelated. Consequently the representa· 
tives of both theological models must learn from each other.43 
Anyway, if the view of the Catholic theologians that the 'highest revelation' and 
'fullest salvation' are in Christianity is supported, it will be admitted that popular 
Christianity is an 'imperfect' religion. This leads to a view of the evangelization 
of popular religion in terms of 'purification' and 'perfection'. 
Pluralistic theology evaluated 
The pluralistic model has the advantage of taking away the last stumbling block 
to an openended communication with the African religions, namely the normativity 
of Christ and Christianity. It is most appropriate to the situation of religious 
pluralism and the need of interreligious communication. Non-normativity is a 
condition of the possibility of being 'fully open' or being 'partners in dialogue', 
as Kalilombe (1976: 14) and Magesa (1982: 355) wish to be, but in fact are not.44 
But is the pluralistic model faithful to the Christian tradition? There is enough 
basis to say that it is. First, the pluralistic theology of religions does not contradict 
the New Testament message. It does need a revision or reinterpretation of the 
faith in Jesus as the Saviour, but this reinterpretation already started in the New 
Testament, when Christianity moved from the Jewish to the Gentile context, as 
Kibicho shows (1972: 350; 1978: 387). 
43 The recent plea for a 'theology of reconstruction' (see Mugambi, 1991: 32-36) that goes 
beyond the Exodus metaphor (so familiar to liberation theologians) to the metaphor of the 
Promised Land may provide an intermediate space for this undertaking. 
44 As will become clear in the next section, 'non-normative' does not mean 'uncritical'. Relativity 
is not the same as relativism. 
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Before Jewish Christianity could claim to be a universal religion it had to break 
the walls of Jewishness, in doctrinal formulations, socio-cultural attitudes and 
conditions of membership. In relation to the doctrinal formulations, the apocalyp-
tic-eschatological concepts had to be reinterpreted in terms of the Greek-gnostic 
idea of incarnation (see Kibicho, 1972: 350-351; also Yafunani, 1984: 13-14). 
With regards to the socio-cultural attitudes and conditions of membership, the first 
Council of Jerusalem decided that Gentile Christians did not have to follow the 
Jewish laws. This universalized the New Testament church (see Kibicho, 1972: 
351; also Waliggo, 1986: 16). 
When Christianity moved to the European-Western world an equally radical 
reinterpretation of Christianity was needed. However, this reinterpretation went 
too far into the Greek-European metaphysics with its exclusive-dualistic under-
standing of truth (see Kibicho, 1978: 388; also Tirumanywa, 1991: 72; 100). 
Christianity became a Western religion and shared the characteristics of the 
European culture which considered itself to be universal and normative. Anyone 
living outside this culture was considered a barbarian who had to be brought into 
the daylight of the Western culture and religion. The 'revision' and 'reinterpreta-
tion' of the faith in Jesus as the Saviour called for now must be in the opposite 
direction: away from Greek-European exclusivism towards non-dualism, which 
prevails in the world view of non-Western peoples. To break the walls of 
Westemism as to include fully the non-Western peoples is not different from what 
Christianity did when it moved from the Jewish to the Gentile world (see Kibicho, 
1972: 351-352). 
Second, the pluralistic model is the implication of what the representatives of the 
Catholic model say. Both Kalilombe (1976: 9; 1979: 155) and Magesa (1982: 355; 
1984: 204) recognize an universal salvation, based on the cosmic covenant of love 
between God and humankind by the very fact of creation and the presence of 
God's spirit in the world. And both theologians seem reserved in claiming superio-
rity for the Christian faith (see Kalilombe, 1979: 156; Magesa, 1982: 355). 
Although Kalilombe and Magesa agree that theology should be "a joint enterprise 
that includes even those ordinary men and women who have had no formal 
training in the scientific handling of God's Word" (Kalilombe, 1985a: 148), both 
dialogue more with fellow professional theologians than with the ordinary faithul. 
In this sense they remain 'academic' theologians. And although both theologians 
give an affirmation "of a theology from below, an inductive theology, and of the 
faith and church of the people" (Magesa, 1990a: 50) and agree that the riches of 
the sensus fidei "must be given the chance to come to full flowering" (Magesa, 
1987: 16), their work shows little impact of the "belief of the believers". Both 
seem to be unaware of or ignore to include the newer insights of the science of 
religion, especially of African religion.45 
45 For better understanding it is necessary to add that both Magesa and Kalilombe were side-
tracked because of their ideas. 
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Also Kibicho and Byanihanga-Akiiki are academic theologians, but they have the 
advantage that they start with a profound study of African religion. Their recogni-
tion of "full and fully salvatory revelation" in African religion is consistent with 
what the ordinary Christians think and do. "The step being suggested here has 
already been taken by many Africans", says Kibicho. "What is required is for 
Christian theology to officially recognize this notion as a more sound doctrine of 
revelation" (1972: 358). However, the theological justification of their pluralistic 
position is very weak. In their theological method they stress the human experi-
ence at the cost of Christian tradition. 
And here the difficulties start. Obviously the central thesis that a pluralistic 
theology of religions does not contradict the New Testament message and is 
consistent with contemporary christology is not so evident as the Pluralists 
suggest. They are seriously tackled by people like Yri (1981) and Adeyemo 
(1984). As Adeyemo rightly observes their "arguments begin from the point of 
anthropology and sociology rather than theology" (1984: 5). The representatives 
of the pluralistic model should elaborate their central thesis and show that their 
approach is indeed faithful to the Christian tradition. 
Both Kibicho and Byaruhanga-Akiiki are radically theocentric. They stress a 
radical continuity between the African and the Christian conception of God, and 
they minimize the critical opposition between the Christ event and the African 
culture. The question is how far they succeed in overcoming cultural romanticism 
and religious relativism. As Evangelicals and Protestants warn, there is a danger 
that Pluralists accommodate Jesus to what they want Him to be, instead of 
accepting what He wants them to be. Is Pluralism then an ideology of the middle 
class in order to maintain the status quo? The representatives of the Pluralistic 
model should make clear that relativity of religions is not the same as religious 
relativism, that non-normativity is not necessarily uncritical. 
This raises the question of criteriology. Both Kibicho and Byaruhanga-Akiiki say 
that truth claims must be supported by "empirical evidence". They point at the 
"fruits of the spirit" as a criterion for the truth and goodness of African religions. 
But can empirical evidence be a criterion for religious truth and goodness (see 
Kiing, 1987: 232)? And does not the "fruits of the spirit" lack specificity (see 
Knitter, 1987: 189)? The Pluralists should link the "commitment to the other" 
with an "option for the poor", pluralism with liberation, and learn from liberation 
theologians like Magesa. 
But the problem is that all religions have their own view of salvation or liber-
ation. Christians know who God is and in what salvation consists through Christ. 
Hence the (Theocentric or Soteriocentric) Pluralistic approach must remain 
Christocentric in one way or another (see Knitter, 1987: 190; Kiing, 1987: 
245-249; D'Costa, 1990: 20-22; Cobb, 1990: 91-94). Therefore Pluralistic 
theologians should elaborate the relation between Theocentrism, Soteriocentrism 
and Christocentrism. 
In short, if the view of the Pluralistic theologians that there is a 'radical con-
tinuity' between the African religion and the Christian faith is supported, it will 
be admitted that popular Christianity is a 'full' and 'fully saving' religion. This 
192 
leads to a view of the evangelization of popular religion in terms of 'mutual 
enrichment' and 'critical interrogation'. 
Ъ.12 A theology of "Good Life" 
The evaluation above leads to the conclusion that the Catholic model can be 
justified as an authentic Christian model. But its relevance in the factual situation 
is weak. Ultimately it does not make possible an 'openended communication' 
between the leaders and the people in Geita Diocese. The Pluralistic model is 
more adequate. However the Christian justification of this model is questionable. 
Nevertheless it is proposed here that priority must be given to the most relevant 
model because of the pressing need of dialogue in the factual situation and that 
therefore the Pluralistic model must be opted for. 
The task ahead then will be to elaborate the Christian justification of the 
Pluralistic model. Here it is presumed that the Christian identity of the Pluralistic 
theology could be worked out if it would co-operate with the liberation theology. 
Therefore an outline will be given of a "liberation theology of religions" (see 
Knitter, 1987) for Sukumaland in this section, making use of the previous insights 
of both the professional theology and the people's theology. 
In line with the 'Ecumenical Association of Third World Theologians', Patrick 
Kalilombe pleads for a 'grassroots theology'. He says that the professional 
theologians should do theology with the people, not for the people (1985a: 148). 
Within this context, I recall my talks 'under the tree' with a Christian balozi 
(leader of a ten family cell), my talks with a baptised woman working as a 
mwaguzi (diviner) in front of her house, and many other talks with ordinary 
Christians. 
However, the emphasis of these talks was to become acquainted with popular 
Christianity, not so much doing theology with the people. Doing theology with 
the people would have required a longer stay in Sukumaland, and my time there 
was limited. Unfortunately I belong to those professional theologians whose 
commitment with the people consists in "alternating periods of scholarly work -
research, teaching, writing - with periods of practical work - pastoral or theologi­
cal work in a particular church" (Boff and Boff, 1987: 23). What I can guarantee 
is a maximum of input from my field notes, making use of the 'root paradigms' 
discovered in my semiotic analysis.46 
From my previous evaluation of professional theologians I have learned that the 
local theology needed for Sukumaland must be a pluralistic theology. Because of 
the pragmatic attitude of the Sukuma I think that this theology must have a 
soteriocentric orientation. This is what I would like to achieve in this section, 
making use of the best thoughts of professional theologians like Magesa, Kali­
lombe, Kibicho and Byaruhanga-Akiiki, and being faithful at the same time to the 
people's theology. In the world-wide discussion that is presently going on about 
46 For a description of the notion of 'root paradigm' see my theme analysis (paragraph 2.2.). 
According to Biernatzki (1987) root paradigms are an appropriate locus for inculturation. 
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a pluralistic theology of religions, contributions from an African context are 
hardly found. In this study I would like to fill up this gap. 
A utopia of "Good Ufe" 
One thing that struck me while living and working in Sukumaland is that many 
people, and especially the young people, said that life is difficult {maisha ni 
magumu), that their situation is tough (fiali ni ngumu), that nowadays there are 
only problems (siku hizi snida tu). Obviously these words point to experiences of 
suffering. But what is maisha magumu? This expression was used to describe 
different experiences: looking for firewood and water, working in the fields or in 
the gold mines, being sick, being victim of black market practices, paying taxes, 
travelling in buses, and so on. These experiences contrast strongly with the 
Maisha Mazuri (Good Life) that creation is or should be.47 
Speaking about maisha magumu contains, at least implicitly, an idea about how 
life should be, a utopia of 'Good Life'. But what is "Good Life"? Of course, this 
will be different for town people or village people, young people and elderly 
people, men and women, but - as I have said in my historical-phenomenological 
analysis - common ideals are: peace (usalama), vitality (uzima), solidarity 
(jtndugu), strength (nguvu), health (afya) and wealth (mali). The Sukuma want to 
live, more precisely, they want to live in wholeness. They believe that they would 
prosper on earth unless evil forces interfere. If diseases or misfortunes occur they 
pray and make offerings in order to neutralize the forces that cause evil and to 
seek forces that give life. Their main purpose in life is to restore the Good Life 
and prosper on earth. 
The myth of creation 
The Sukuma idea of maintaining the Good Life resembles the Christian myth of 
Creation as bringing in order the primordial chaos, distinguishing between day 
and night, light and darkness, life and death (Gen. I).48 Both religious traditions 
are concerned with human life. Consequently the theology of creation seems to be 
a good starting-point for a relevant theology in Sukumaland. 
According to the traditional Christian understanding creation means that God gave 
life to the world, that God is the Source of Life. God did not only give life to the 
world, but also a quality to that life, since after the creation "He saw that it was 
very good" (Gen. 1, 31). This "goodness" can never be lost (see Donders, 1977: 
43-46). The "Good Life" is symbolized in the "Garden of Eden" (Gen. 2, 8). In 
this symbol the Sukuma theme of original happiness can be recognized. 
47 Here I employ the idea of a "negative contrast experience" frequently used by Schillebeeckx 
(1979: 619-622; 1990a: 5-6). A "no" to the world as it is implies at least some openness to 
another world that deserves a "yes". 
48 Myths are stories that speak in symbolic language about meta-empirical realities (see Gachiri, 
1989). In contrast with everyday language, I do not use the term myth here for stories that are 
not true. 
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But where does evil come from?49 The first missionaries taught the Sukuma the 
existence of a nonhuman, though created, being, called devil, in Swahili translated 
by shetani (from Satan), which causes evil. But the Sukuma cannot accept this 
idea, since this would mean that God is indirectly responsible for evil. In their 
view, evil does not fit in God's plan. Most evils have a personal cause.50 Indeed, 
the Christian understanding of evil is confusing and seems in contradiction with 
God's goodness (see Kirwen, 1986: 26-54, here: 46). 
In contrast to the Christian myth of creation, where Adam and Eve were sent out 
of the Garden of Eden by God, in the Sukuma myth of creation God withdrew 
himself from the earth. But apart from the differences between the Sukuma and 
the Christian myth of creation, their basic idea is the same: to bring order in the 
chaos, to distinguish between Light and Darkness, to act on the side of Life in the 
struggle for Life and Death. 
Creation through the Spirit 
According to the Christian myth of creation the order in the chaos was caused by 
God's acting in the world through his Spirit. The Spirit is an important subject for 
a theology of evangelization in Africa (see Kalilombe, 1976) and is basically 
consistent with the Sukuma understanding of spirit activity (see Pambe, 1983a). 
It is said that the Spirit was present at the major events in salvation history, and 
especially at its beginning. This was not only the case at the beginning of the 
world (see Gen. 1,1) but also at the beginning of Jesus' public work (see Luke 
3, 21-22 and Luke 4, 18) and the work of the church (see Acts 2, 4). 
Important however is that the Spirit was already active in the world before Jesus 
and the church started working. "The Spirit of the Lord indeed fills the whole 
world" (Wisdom 1, 7), also the African religion (see Kalilombe, 1976: 11). 
Consequently it is not so strange that empirical studies come to the conclusion 
that the fruits of the spirit (see Gal. 5, 22) were existent in African religion (see 
Kibicho, 1972: 308-309). 
The entire missionary enterprise can easily be rethought from this understanding 
of the Spirit (see Taylor, 1972; Hoedemaker, 1978) and it is certainly true that the 
Spirit has been neglected, as the World Council of Churches has rightly seen (see 
Heame, 1991). Creation is still going on in history through the Spirit and mission 
is nothing else but participating in the continuing work of the Spirit. This is what 
Jesus did and what the church should do (see Taylor, 1972: 25-41). 
49 The question of theodicy has challenged Christianity from the beginning and is the major issue 
in the communication between Christianity and African religion (see Schoffeleers, 1986a). 
50 See Singleton, 1977a: 9. As I have shown in my semiotic analysis some misfortunes are seen 
as 'natural'. This means that they can be accepted as willed by God. But most misfortunes are 
suspected to be caused by the ill will of somebody. 
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The mission of Jesus and the Church 
In Gen. 1, 28 human beings are given the task to be guardians of creation (see 
Magesa, 1987a: 6-7), to be co-creators, to continue the creative work of God, that 
is to free the cosmos from chaos (injustice), to restore the Good Life when order 
is distorted. This is the meaning of being an 'image of God' (Gen. 1, 27): to be 
like the Creator himself, accepting the task of being creative, which not only means 
being fertile but also transforming the world, bringing Life where Death is. 
It is in the light of this 'mission' that Christ gains a meaning. The New Testament 
writings stress that this 'first commandment' (Gen. 1, 26-27) became flesh and 
blood in Jesus of Nazareth, the Christ. Jesus realized the 'image of God' in 
himself (see Tirumanywa, 1991: 67, 82, 90). And God started a 'new creation' in 
Christ, through his Spirit. In Christ, God was restoring the Good Life, bringing 
order (justice) in chaos (injustice). Christ made possible life for the whole person 
and for all people by displacing frontiers that hinder communion (see Eboussi 
Boulaga, 1984: 106). Through Christ God aimed at the unity of creation. Hence, 
Saint Paul sees a parallel between Christ and Adam: "For just as all people die 
because of their union with Adam, in the same way all will be raised to life 
because of their union with Christ" (1 Cor. 15, 22). 
In Christ there is "life in abundance", says Saint John (10, 10). He speaks words 
of "eternal life" (John, 6, 68). This is the Christ which makes sense to the 
Sukuma who, as I have shown in my semiotic analysis, seek fullness of life. 
"Eternal life" is not so much "life after death", but undying life (see Tirumanywa, 
1991: 82), life that is not disrupted by death, life that is no longer poisoned by 
witchcraft. 
In following Christ, the church should do what Jesus did: Bring order (justice) in 
the chaos (injustice), speak words of eternal life, demonstrate the fullness of Life 
(see Magesa, 1982: 359). Hence the followers of Jesus must strive for a world in 
which people do not die from hunger, a world in which people do not kill each 
other in wars. The sacraments celebrate Life. They provide the "Life-giving 
Water" and "Bread of Life". The sacraments are signs that Good Life is given and 
instruments to restore Good Life (see Tirumanywa, 1991: 80-87). 
Creation as a liberative force 
In Latin American liberation theology the Exodus has been the liberative para-
digm. In African liberation theology Creation should be the main liberative 
paradigm (see Ukpong, 1984: 60). But is the myth of Creation really a liberative 
paradigm? I think that it is, in more than one respect. The myth of creation is a 
liberative force because it is always criticizing the world as it is (see Oduyoye, 
1986: 90-93). In the beginning all people were equal. They were all refugees, 
being banished from the Garden of Eden (Gen. 3, 23), naked before God (Gen. 3, 
7). There was no distinction between rich and poor, black and white, as there is 
here and now. Hence the world as it is corresponds not with God's plan.91 
51 This was already a theme in the sermons of the church fathers (see Moons. 1974: 10). 
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Magesa (1984: 204-205) and Kalilombe (1979: 151, 155) are on the right way 
when they start from the myth of creation. In his creation God made a covenant 
with all people, not only with the Israelites. Thus creation is the first covenant in 
the bible, the basic intention of God's plan of salvation, that has an universal 
perspective: all people are saved, as children of God. This is another way in 
which the myth of creation is a liberative paradigm: it can liberate the Sukuma 
from their feeling of inferiority and motivate them to free themselves from 
cultural oppression. 
Since "God saw that it was good" every culture has to be respected. When the 
first missionaries condemned the Sukuma culture as false and devilish, they made 
a serious mistake against the dynamics of creation (see Donders, 1977: 45). As 
Magesa rightly said, by asking converts to Christianity to abandon their African-
ness, they caused their 'cultural death' since deculturalizing people is paramount 
to killing them (1990a: 46). In 1976 he put it even stronger. He then said that the 
biggest mistake of the first missionaries was "to destroy in the African that sole 
characteristic which links him most closely to his Creator: Creativity" (1976: 20). 
That means that a liberative evangelization should consist of giving the Sukuma 
back their creativity, giving them back their self-confidence as creatures, as 
children of the one God. 
Reinterpretation of creation 
The Sukuma idea of restoring the Good Life contrasts with the technical view that 
things can be made better than they are (see Camps, 1983: 123-124). This may 
explain why "the Sukuma do not like development" (wasukuma hawana hamu ya 
maendeleo, wasukuma hawataki maendeleo), as some informants said, although 
in my semiotic analysis this idea has been modified. However, a reinterpretation 
of the myth of creation can deepen the idea of restoring the Good Life.52 
The biblical faith of creation is not an explanation of why the things are as they 
are. If it was meant to be an explanation, every attempt to change the world 
would be blasphemous. However, that would be contradictory to the task of being 
creative (Gen. 1, 28). Therefore the destination of man as 'image of God' cannot 
be the restoration of something 'in the beginning', for it would deny the creative 
freedom as basic feature of man, but a task for the future (see Schillebeeckx, 
1990a: 229-230). 
God's urge to create came to an end when Adam and Eve embraced each other. 
At that moment creation was handed over to humanity and its history. Hence 
human life is not finished but open to further development. In consequence, God 
cannot be held responsible for evil in the world. Evil is the choice against life, 
Good Life, the fullness of Life (see Donders, 1977: 43-44; 53-54). 
That the world appears as it does is to be understood in terms of the people's free 
will in their dialectical relationship to nature (see Schillebeeckx, 1990a: 231). This 
interpretation of creation comes close to the Sukuma idea that God withdrew 
52 Here it is obvious thai theological reflection is critical of both tradition and situation. 
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himself from the world and that human beings are themselves responsible for 
what they do or omit to do, thus that all evil has a personal cause. This idea is 
accepted by a growing number of modem Christian theologians that sees more 
and more instances of what in traditional theology (with its dualistic-philosophical 
frame of reference) would have been interpreted as 'cosmic evils' as expressions 
of 'moral evils' for which ultimately only human beings can be held responsible 
(see Kirwen, 1985: 52). 
Hence creation is not so much an idea about the beginnings of the world, but an 
expectation of its future. It does not deal with restoration but with transformation. 
Protology and eschatology, 'Garden of Eden' and 'Kingdom of God', are supple-
mentary. Also from a historical point of view it can be said that the book of 
Genesis does not contain information about the beginnings of the world, but 
Israel's view of the destination of man or the principles of life. 
Therefore the biblical faith of creation is utopical, not ideological. In this study I 
use these words following Karl Mannheim (I960: 86-89; 173-179; 183-184). Both 
utopia and ideology present an incorrect picture of the present situation, ideology 
by understanding the present situation in terms of the past and utopia by orientat-
ing it to the future. Ideology wants to conserve the present-day situation, utopia 
wants to change it. 
Maybe it would be better to speak in terms of 'transformation' or 'transfigura-
tion', because the church leaders in Sukumaland hesitate to speak of a 'theology 
of liberation' in order to avoid any comparison with the Latin American theology. 
They prefer to speak of a 'theology of development'. But this designation is 
inadequate, since the main task is not development, but freeing people to free 
themselves from everything that enslaves them, as will become clear later.53 
Towards a global theology 
As I have said in the first chapter the Sukuma say "that there is only one God". 
This statement is based on their belief that "God is Creator of all people". In 
professional theological terms it would read: The people's theology is theocentric. 
Theocentrism is the first ingredient for a global theology. It is the common 
starting-point for communication between Sukuma religion and Christianity.54 
I have shown also that "restoring the Good Life" is the main intention in popular 
religion. Seen from the perspective of creation as explained above, "restoring the 
good life" can be re-interpreted as a creative task for the future, building the 
Kingdom of God. In professional theological terms that would read: The people's 
theology is soteriocentric. Soteriocentrism is the second ingredient for a global 
53 Again, a 'theology of reconstruction' (Mugambi, 1991: 32-36). recognizing the danger of a one-
sidedness of liberation theology (conversion identified with socio-economic and political 
change) and introducing a new paradigm (the Promised Land) may be able to overcome this 
dilemma. 
54 As Kibicho said: Belief in the One True God is "the foundational basis of African Theology" 
(1978: 387). 
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theology. It is the common goal for communication between Sukuma religion and 
Christianity.35 
A third idea in the people's theology is expressed by the old man in Father Неп­
алке' book Liwelelo (reprint 1988; 307; also 1948: 208), quoted in section 1.2.1., 
when he said that "all people have their own religion" and that "all religions are 
good". Seen from the perspective of creation Christians believe that God created 
all human beings with their cultures "and he saw that it was very good". In 
professional theological terms it reads: The people's theology is radically 
pluralistic. Pluralism is the third ingredient for a global theology. It is the necess­
ary presupposition for communication between Sukuma religion and Christian­
ity.36 
Consequently popular religion or people's theology is a good starting-point for a 
global theology in Sukumaland. By global theology I mean a theology that is 
faithful to at least two religious traditions (see Knitter, 1985: 223-229), in this 
case Sukuma religion and Christianity. 'Globalism' can liberate theology in Africa 
from its Western biases and therefore make possible an authentic communication 
between African religion and Christianity (see Tirumanywa, 1991: 97-104).37 
Pluralistic but not relativistic 
Does this mean that a pluralistic theology of religions is relativistic? Absolutely 
not. Once again the professional theologian can learn from the people's theology. 
The ordinary faithful with their common sense know exactly what is right and 
just. As one informant said about people who go to church regularly: "they pray, 
but they do bad things" (wanafanya mettendo mabaya), they are hypocrites (hawa 
ni wadanganyifu). Another informant said: "They go to church, but that is only 
show" (ni picha tu). Pragmatic as they are the Sukuma want to see deeds. As the 
gospel says: "Every tree is known by the fruit it bears" (Luke 6, 44). Hence there 
is a sense of relativism in the people's theology, but it is not relativistic. Again, 
this can be seen in the light of creation story. 
In Gen. 1, 26-27 human beings are called to be like God. But humanity rebels 
against its destination. "Brother kills brother. In the most fundamental and pivotal 
sense one human person rejects another" (Magesa, 1984: 204). But God asks: 
"Cain, where is your brother Abel" (Gen. 4, 9)? A similar question is asked in the 
gospels. According to Matthew (25, 31-46) the people of "all nations" will be 
asked: What have you done for the least important brothers of mine? 
And here lies the essence of the biblical message. The love for the Creator and the 
love for his creatures complement each other (Luke 10,25-28). Tirumanywa (1991: 
55 Cobb (1990: 81-84) warns against a common anything in religion. With Knitter (1987: 185) I 
agree thai there is a common context or common approach with which one can begin com­
munication. 
56 Pluralism forestalls that Christianity is seen in advance as superior to Sukuma religion. 
57 D'Costa (1990: 17-18) seems to oppose globalism. Christianity must be understood and 
articulated within the horizon of its own tradition and context. 
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103) concludes his reinterpretation of the 'good news' as follows: "The essence 
of true religion is not to be found in metaphysics or rituals, but only in compassion 
as an acute sense of justice". Moreover, the love for the neighbour is the criterion 
for the love for God (Matth. 25, 31-46). The message of the creation story, stres-
sing universal solidarity, is no other than the message of the bible as a whole: 
cosmic solidarity, not only with the living, but also with the deceased is needed. 
Hence a liberation theology of religions in Sukumaland explicates more systemati-
cally what the ordinary Christians there already know and believe. As Kibicho 
says with regard to the idea of a fully pluralistic revelation: "the step being 
suggested here has already been taken by many Africans". And he continues: 
"What is required is for Christian theology to officially recognize this notion" 
(1972: 358). 
The Second Vatican Council stressed the importance of the sensus fidelium as a 
solid basis for Christian doctrine (see Lumen Gentium, No. 12). "The precise sore, 
or at least the tender spot", says Edward Killackey (1975: 18), "is the lack of 
awareness on the part of the hierarchy and the professional theologians that the 
faithful are a source of vitality for the development of doctrine within the church" 
(see also Magesa, 1987a: 16 and 1990a: 80-81). 
Hans Kiing argued against the pluralistic model for he feared that the pluralistic 
model would not be accepted by the Christian community (see Knitter, 1987: 
195). But in Sukumaland, and most likely in many other East African areas, most 
Christians would have no problem to accept a pluralistic theology of revelation 
and salvation, since this is what they already know and believe, be it in a sponta-
neous and unsystematic way. 
Healing what was broken 
Among all disruptions of the 'Good Life', sickness is the most intense. It is a 
clear sign that the Good Life which creation is or should be, is damaged. This is 
obvious in the contrast between "breaking" (as work of the devil) and "healing" 
(as the work of God), shown in my semiotic analysis. "Restoring the Good Life" 
therefore is basically "healing what was broken". 
In the first chapter I quoted a song about Christ as the "Great Healer". In the 
second chapter I have shown that many Christians see the host as a medicine, the 
rosary as an amulet, the mass as a sacrifice, the priest as a healer. Healing is the 
core of popular religion. Healing practices are also the main characteristic of 
many African Independent Churches. This aspect is taken seriously by the 
Pentecostal Churches and some charismatic leaders within the Catholic Church, 
such as Archbishop Emmanuel Milingo in Zambia or Father Felician Nkwera in 
Tanzania,58 who see healing as an essential function of the church, of equal 
importance to Word and Sacrament. 
58 Another example is the late Edmund John, the Anglican healer and expeller of evil spirits who 
became popular through his healing sessions in 1974 and 1975 in Masasi Cathedral, to which 
also hundreds of Muslims and other non-Christians flocked. 
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And this is what the Sukuma do appreciate. That healing is where the shoe 
pinches becomes clear when is taken into consideration that both persons were 
exiled by the church officials. Milingo and Nkwera do not pay lip-service, but 
take seriously the religion of the ordinary Christians, how imperfect their theol­
ogies may be. They are dangerous for those leaders who profit from the benefits 
of the church system, as the 'Milingo affair' shows (see Ter Haar, 1992: 228-
247). His case is a clear manifestation of the conflict between 'official' and 
'popular' Christianity." 
Not only Christ or the Church 
One implication of the global theology developed above is that wherever healing 
occurs God is at work. This is in line with the experience of many sincere native 
healers (waganga wa kinyeji) who say that they do not cure, but God. They are 
only the medium of God's healing and creative power. 
Hence there is no reason for the antagonism between priests and healers (see 
Kirwen, 1988: 80-106), as symbols of two religious meaning-systems, since both 
are mediums of the one Creative Power. As the ordinary Sukuma say: "there is 
only one God", "all people have their own religion" and "all religions are good". 
Consequently "one can look for healing, wherever one finds it" as I have shown 
in the theme analysis (paragraph 3.3.). 
Priests and healers do not exclude each other, they are not competitors but 
partners. They do, however, have their own specialization. While many priests 
stress analysis (split up parts) and emphasize the political and economic causes of 
evil, the healers stress synthesis (put parts together) and emphasize that everything 
is related to everything. 
The church should be a healing community (see Becken, 1985; Mugambi, 1991: 
43). This is not to say that the church should be the only healing community. 
Instead of replacing the healers, the church should recognize their healing powers, 
not compete but cooperate with them. Maybe the church could concern itself more 
with an aspect that the healers in many cases do not manage to cope with, namely 
the destruction of the economic and political structures that make people sick (see 
Schoffeleers, 1989b: 117-120). 
Jesus said: "I come that they may have life and have it more abundantly" (John 
10, 10). Whether there is more life in Jesus than in other saviors cannot be known 
in advance.60 The present state of Christianity in Africa suggests a negative 
59 Hastings (1989: 151-152) suggests that Milingo is not imposing a mixture of Christian and 
Indigenous beliefs upon Africa, but that the people themselves are fusing the two traditions. 
60 The main problem in the Encyclical Letter Redemptoris Missio of Pope John Paul Π to be 
elaborated is the tension between God's universal love and the necessity of Christ for salvation. 
D'Costa says: "The doctrine of the Holy Spirit allows us theologically lo relaie the particularity 
of the Christ event to the entire history of humankind" (1990: 19). But his solution does not 
solve the problem: "this dialectical tension between Son and Spirit must necessarily remain 
unresolved until the eschalon" (1990: 23). 
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response to that question. But it is not necessary to know the answer. Necessary 
is only that people follow Him, bringing life where death is, healing what was 
broken. Maybe in following Him people will discover that He has something 
complementary (see Knitter, 198S: 193-197), that there is no other name given 
whereby people must be saved (Acts 4, 12).61 
Summary and conclusion 
The aim of this paragraph has been to attain a new view of the Christian tradition. 
For this purpose I first gave an evaluation of the professional theologians. The 
question was whether their theological models could be justified as authentically 
Christian and whether they were adequate in the factual situation. 
I showed that all the models have some strong and some weak points, stumbling 
blocks and building blocks for a 'communication without domination'. They are 
not necessarily exclusive but may be seen as a historical process within one 
context or one person. They progressively develop a deeper understanding of 
conversion and salvation. The strong points of one model should be taken and 
integrated into the other models. Some theologians lay greater emphasis on the 
Christian justification of their theology, others on making it relevant to the 
African context. 
I concluded that the pluralistic model is more adequate in the factual situation of 
religious pluralism in Sukumaland than the inclusivistic model. It shows necessary 
conditions for the possibility of an authentic dialogue with popular religion: 
pluralism and non-normativity, linked with the "empirical evidence" of the "fruits 
of the spirit". Following the Spirit is of decisive importance in this model. 
However its Christian justification is weak and some pitfalls should be overcome, 
especially its relativistic tendency. I presupposed that this weakness could be 
overcome by linking pluralistic theology with liberation theology. In the second 
section I therefore outlined a local theology, as a liberation theology of religions 
for Sukumaland, by interrelating local themes and Christian tradition, taking into 
account the analysis and evaluation of professional theologians and making use of 
elements from popular Christianity. 
The outcome is a "theology of Good life", based on the myth of creation, which 
is theocentric, soteriocentric and pluralistic. In it all religious phenomena are 
perceived as relative before the One Creator. But this theology is not relativistic, 
since all religions are challenged by God's calling: "Cain, where is your 
brother?", or "What have you done for your neighbour?". What counts are the 
"fruits of the spirit" (Matth. 7, 16; Luke 6, 44). In this sense this theology is 
liberative, urging all men to "seek first the kingdom of God" (Luke 12, 31). 
61 With Schillebeeckx (1979: 617-619) it can be said that for the theologian faith is a hypothesis 
that must be proved by human experiences. 
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3.3 A new view of the situation 
In my introduction to the pastoral circle I have said that theological reflection 
consists of a critical interrelation of the Christian tradition and the factual situ-
ation, critical in the sense that it gives a reinterpretation of the Christian tradi-
tion and a reinterpretation of the factual situation. In the previous paragraph the 
Christian tradition as seen by the professional theologians and the Christian 
tradition as seen in the people's theology or popular religion are interrelated 
(3.2.1.)- In the encounter of Christian tradition and local themes I attained a 
new view of the tradition and outlined a local theology at professional level 
(3.2.2.). 
In the light of this professional theology I will now give a feed-back to both the 
factual attitudes towards popular religion or the pastoral level of theology (3.3.1.) 
and the reality of popular religion or the popular level of theology (3.3.2.). In this 
way I shall attain a new view of the situation. After completing this task I will 
have given a revised version of Schreiter's model (1985: 25-36). It will be revised 
in the sense that I will have distinguished three levels of local theology (pro-
fessional, pastoral and popular), in line with Boff and Boff (1986: 11-21), that at 
every level there will have been a critical interrelation with the other levels and 
that by doing so popular religion or people's theology will be taken more serious-
ly than is done by Schreiter. 
3.3.1 A new view of pastoral attitudes 
In the previous section I have outlined "a theology of Good Life" as a liberation 
theology of religions for Sukumaland. In it the advantages of popular, pastoral 
and professional theology were integrated. From this perspective I shall now look 
back to the pastoral attitudes seen in section 3.1.1. 
First I will have a look at the presuppositions of each model and judge them from 
the perspective of science of religion and theology of religions. After that I shall 
look at the adherents of the models and evaluate their empirical starting-point and 
normative reference. The tension between facts and norms makes the relationship 
between popular religion and evangelization problematic and it should be asked 
whether this is necessary. 
Pastoral models evaluated 
In the first chapter I got to know popular Christianity in Sukumaland as a dualism 
of Sukuma religion and Christianity or as an integration of both religious meaning 
systems. In paragraph 3.1. it became clear that the evaluation of this reality was 
based on 1) the view of Sukuma religion, 2) the view of Christianity and 3) the 
view of the communication between both religious traditions. 
Starting from these three points of view the basic questions for an evaluation of 
the pastoral models seem to be 1) whether these models detect revelation and 
salvation in Sukuma religion, 2) whether they perceive Christianity as uniform 
and unchangeable or pluriform and evolutionary and 3) whether they see the 
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communication between Sukuma religion and Christianity as propaganda or 
dialogue, a one way traffic or a mutual exchange. 
a) Some pastoral workers in Geita Diocese see the Christians who hold to indigen-
ous beliefs and practices as 'uncommitted Christians' who do not succeed or even 
refuse to abandon their 'pagan' ways. Their attitude towards the indigenous religion 
is exclusivistic. Therefore they sound a strong "no" to popular religion, because 
they fear 'syncretism'. The only answer to popular religion is 'conversion', or as 
one expatriate priest said: "to break with all traditional stuff". 
Those who adhere to the conversion model start from the assumption of a radical 
discontinuity between Sukuma religion and Christianity. In no way pastoral 
workers can seek a "common ground" (Kato, 1975: 17) or "meeting point" 
(Adeyemo, 1979: 82) in Sukuma religion for the communication of the Christian 
faith. The two relate as 'law' and 'gospel', the former being abolished by the 
latter. And therefore popular Christianity is an unlawful mixture, a contradiction 
with the essence of Christianity. 
In paragraph 3.2. I have attained a new view of the Christian tradition. I have 
discovered that this radical discontinuity is highly debatable, both from the 
perspective of the New Testament and church history. In the same way as the 
New Testament was not a complete abolition of the Old Testament, so is Christi-
anity not a complete abolition of Sukuma religion, and official religion is not a 
complete abolition of popular religion. They do not relate as law and gospel. 
An argument can be added from the science of religion. The empirical facts in the 
first chapter show that the continuity between the Sukuma God and the Christian 
God is greater than the adherents of the conversion model suggest. As the 
Sukuma say: Mungu ni mmoja tu (there is only one God). Kibicho (1978: 387) 
can be supported when he stresses a continuity between African religion and 
Christianity as a starting-point for theology and evangelization. 
I do not deny that there has to be an element of conversion in the evangelization 
of popular religion (see also Semporé, 1986: 51).62 Adherents of popular Christi-
anity need "to improve their interpretative frameworks" (Singleton, 1980: 23) in 
response to the communication of the 'Good News'. But this is not as radical as 
the adherents of the conversion model suggest, since God's spirit is already 
working in popular Christianity as He is doing in any other religion (see Kali-
lombe 1976: 9). For that same reason it is not only popular Christianity that has 
to change. Evangelization is a mutual process. God is speaking through popular 
Christianity as He does through other traditions. "The preacher and the hearer are 
partners in dialogue... There is a real give and take here" (Magesa, 1982: 3SS). 
62 All models dealt with include conversion. However conversion is understood increasingly in a 
deeper way. It is not to win individuals for Christ, in order to save their souls; nol to bring 
them to the church, in which God's saving Grace is visible; but to make them do the will of 
God, thus bring nearer the Kingdom of God. 
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Fortunately the conversion model is held only by a minority, at least within the 
Catholic church. Some remnants of it are found among the older missionaries and 
catechists who have not gained any knowledge of the insights of the newer 
science of religion and theology of religions, but they are certainly not representa-
tive for the Catholic church in Sukumaland.63 
b) Most pastoral workers in Geita Diocese see popular Christianity as a Christian-
ity that has insufficiently taken roots in the life of the Christians. To them the 
ordinary Christians constantly 'fall back' into their traditional background. The 
attitude of these pastoral workers towards the Sukuma religion is dialectical; they 
say "yes" and "no" (see Mbiti, 1970: 436). The church can meet the Christians by 
adapting some externals and by doing so they allow a dialogue and pluriformity 
at least at the surface of Christianity. 
Compared with the conversion model the adaptation model is a step forward, in 
so far as it has a more open, a more dialogical attitude towards the indigenous 
customs and practices. Basically it shares the idea of discontinuity between 
Sukuma religion and Christianity with the conversion model, but its adherents see 
more nuances. They distinguish between externals and essentials (kernel and 
husks). They do not focus on religious ideas and concepts but on rituals and 
objects (see Komba, 1975: 29). 
Seen from the perspective of a liberation theology of religions however this 
model remains inadequate. It does not take serious God's universal will to save, 
as expressed in the theology of creation and the spirit, and it does not make 
possible an authentic communication with the Sukuma people, a communication 
that is really a mutual exchange in continuity with God's spirit (see Kalilombe, 
1976). 
Basically it sees Christianity as a uniform and unchangeable religion, unchange-
able not in externals but in essentials (see Nyamiti, 1991a: 38, 40). And hence it 
fails to see the relativity of Christianity in its European shape and the legitimacy 
of a totally other form of Christianity in the African context, that is a plurifor-
mity not only in the expression of Christian faith but also in the understanding of 
iL 
The adaptation model wants to Christianize Africa. Adaptation is a 'translation' 
of verbal (for example prayers) and non-verbal (for example drums) symbols 
which does not affect the essentials. But allowing drums is not enough (see 
Afgbegee, 1984). Africa has more to offer then mere drums (see Burgman, 198S). 
c) Although 'adaptation' is the main attitude among the pastoral workers in Geita 
Diocese, 'inculturation' or the 'Africanization of Christianity' is the official policy 
of the bishops in Sukumaland and the main approach at the theological and 
63 The fact thai Ihe exclusivista attitude is growing in the Catholic Church needs serious concern 
and deeper understanding. 
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pastoral institutions.64 It is adhered to by the members of the Sukuma Research 
Committee and some pastoral workers who sympathize with their ideas. 
The adherents of the inculturation model start from a continuity between Sukuma 
religion and Christianity. Their attitude towards Sukuma religion is inclusivistic. 
They say "yes" to the Sukuma religion. However, there is a "but". There is revela-
tion and salvation in Sukuma religion, but these are incomplete. Thus the task of 
evangelization is not the abolition of Sukuma religion, but its perfection. 
The adherents of the inculturation model allow for a certain pluriformity of 
Christianity, not only a pluriformity of religious rituals and objects, but also a 
pluriformity of theological expressions. Their conviction however is that the 
different theological expressions are just different languages to say the same (see 
Magesa, 1982: 356) and in this way they do not really allow for a plurality of the 
Christian understanding of faith. 
They seek communication with the Sukuma religion, but basically it remains a 
one-way-traffic since they see Christianity as the fulfillment of Sukuma religion 
and evangelization as perfection of it. Thus the communication is not 'openended'. 
The adherents of the inculturation model swing between two convictions: God's 
universal will to save and the normativity of Christianity (see Magesa, 1982: 355). 
Consequently it is not a dialogue between two partners that are equal. 
The question is: How can the representatives of the inculturation model claim that 
Christ is the highest revelation and at the same time pretend to be dialogical? 
How do they know that the gospel is the fullest revelation of God and that 
Sukuma religion is imperfect? How do they know that Christianity is the fulfill-
ment of Sukuma religion? Without doubt these are assertions made on doctrinal 
grounds: Christ must be the fulfillment of the Sukuma religion, because they are 
told in the gospels that He is the highest revelation of God, or at least: this is 
what they believe to be told by the evangelists. 
My elaboration of a liberation theology of religions has shown that the criterion 
for judging religions is not their relation with God, Christ or the Church, but their 
salvine value (see Tirumanywa, 1991: 103). And seen from that perspective it 
cannot be claimed that Christianity is better than Sukuma religion, nor that official 
Christianity is better than popular Christianity. There is no empirical evidence for 
that. 
I appreciate the work on inculturation done by the members of Sukuma Research 
Committee. Their theology of salvation is faithful to the tradition and their 
approach allows for a more authentic communication with the Sukuma religion 
than the adaptation model. However, I think that they do not go far enough. A 
recognition of the fact that inculturation has already been realized (at least partly) 
in the Christianity of the masses (see Semporé, 1986: 50) would make its work 
64 Archbishop May ala (of Mwanza) wrote the foreword lo the book Inumi zajadi of the Sukuma 
Research Committee in which he praised the work done by this committee. See also Mayala, 
1988; Sekwa (bishop of Shinyanga), 1986; Balina (bishop of Geila) and Kamugisha (former 
rector of Saint Paul's Major Seminary), 1990. 
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more fruitful (see Droogers, 1977: 454). Its task then would consist in mediating 
between the Africanization 'from below' and 'from above'. 
d) The observation that many pastoral workers find it difficult to accept the 
inculturation model brings on hesitation to recommend the liberation model. In 
my view however this is the needed step for the future. I agree with Magesa's 
statement that what Africa needs is "not inculturation, but liberation". However I 
think that inculturation and liberation need not exclude each other. Liberation is 
the presupposition for real inculturation. Hence there is "no inculturation without 
liberation". 
The adherents of the liberation model agree with those who adhere to the incultur-
ation model that there is revelation and salvation in the Sukuma religion. They 
say "yes" to the Sukuma religion. However, they do not add "but". They hold that 
(in principle) the Sukuma religion is as salvine as Christianity. And therefore their 
view on religion is pluralistic. Consequently they see Christianity as radically 
pluriform and evolutionary. Popular Christianity in Africa is an authentic African 
response to the gospel. It is authentic African and authentic Christian and it is not 
to be seen as religious syncretism. It is radically different from official Christian-
ity but it is not worse. 
Whether official Christianity is better than popular Christianity can only be judged 
from the "fruits of the spirit". And therefore communication between official and 
popular Christianity is not one-way traffic but a real dialogue, a mutual enrich-
ment and critical interrogation: "Cain, where is your brother Abel?" or "What 
have you done for your neighbour"? 
The adherents of the liberation model do not fear indigenous beliefs and practices 
in popular Christianity. On the contrary they perceive the indigenous religious 
values as positive points in as far as they liberate the Sukuma Christians from 
their inferiority complex and give them back their confidence in themselves, their 
identity and creativity. 
It is high time for the pastoral workers in Sukumaland to read the 'signs of the 
time' and to interpret them in the light of the gospel, that is to say: to take the 
sensus fidelium seriously as a source of theology and pastoral work, as has been 
argued in section 3.2.1. The growing gap between official and popular Christianity 
is surely one of the 'signs of the time' in Sukamaland. For me popular Christian-
ity as the Christianity of the masses shows clearly that God's Spirit is working in 
Africa. This should be a locus theologicus for both professional and pastoral 
theologians. More than is done now they should constantly ask themselves what 
God is saying to them through the Christianity of the masses (see Tanner and 
Wijsen, 1993). 
Pastoral workers evaluated 
Of course, the pastoral models do not exist as such. They only exist in so far as 
they are produced and reproduced by the pastoral workers. Therefore I must have 
a look at the actors in the field. They are a) the bishop with his diocesan staff, b) 
the priests, both Tanzanian and expatriate (gathered in the Priests' Association), 
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с) the sisten, also both Tanzanian and expatriate (gathered in the Sisters' Associ­
ation), and d) the catechists (gathered in the Catechists' Association). 
Most of these pastoral workers have a negative view of popular religion. The 
religion of the people is rejected or - at most - tolerated. But even in the last 
instance it is viewed as something that should not be there and therefore as 
problematic. In the light of the pastoral circle it can be predicted that they 
experience popular religion as problematic because the situation as they see it 
(empirical starting-point) contrasts with the situation as it should be in their view 
(normative reference). In the evaluation that follows below I shall concentrate on 
these two poles of their attitude, their view of the facts and the norms according 
to which they judge the facts. 
Before giving an evaluation of the four major evangelizing bodies in Geita 
Diocese the situation in which they have to operate must be taken into account. 
To criticise them 'from above' and 'from outside' their factual situation is 
certainly unjust. Without doubt their situation is complex and full of ambiguities. 
The tensions that I mentioned at the end of the description of the outer circle 
(section 1.1.1.) apply to the pastoral workers in quadrate: the tension between the 
old and the new, the foreign and indigenous, all of them with both positive and 
negative values. The pastoral workers face additional tensions, which have to do 
with the pastoral profession: the tensions between the universal church and the 
local church, between the church as institution and the church as community, 
between the teachings of the church and the needs of the people with whom the 
pastoral workers live and work. 
In his reflection on "The Post-Conciliar Catholic Church in Eastern Africa" 
Adrian Hastings (1989: 122-137) describes the historical background of the 
present situation.*5 Without doubt the Second Vatican Council affected the 
Catholic Church in Eastern Africa. But the real changes had taken place before 
the council. First, in the late fifties there was an increasing sense of the need for 
more Africanization in the religious field. As the church grew faster and faster, 
the clerical control over the lives of its members inevitably relaxed. An existential 
mix between Catholicism and African religion became apparent and there was an 
increasing need of new approaches. Second, in the political field the process of 
decolonization and nation building began with the rise of African leaders and their 
ideologies. Thus the aggiornamento of the Council fitted very well with the mood 
of change in Africa. 
But already at the council a division of the attitudes towards Africanization 
became visible. Most bishops from African dioceses were Europeans - the White 
Father Bishop Joseph Blomjous of Mwanza Diocese being one of them - and they 
naturally got along with the bishops and periti from their home countries, who 
breathed the air of the nouvelle théologie. The mission bishops saw this as 
appropriate also for their dioceses in Africa. There were however at least some 
African bishops who had been trained in Rome and who identified almost entirely 
65 I shall follow his overview and make some applications lo the situation in Sukumaland. 
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with the Roman view of things. They saw Africanization as undesirable. Once 
adaptation to traditional culture was started, where would it end? 
This did not alter the fact that after the Council radical changes were taking place, 
in liturgy and catechetica, in ecumenical relationships and development work. 
However in almost all these fields expatriate priests were taking the lead. By the 
end of the sixties Rome was becoming increasingly alarmed by the radicalization 
of the renewal. By appointing native bishops it hoped to relieve the pressure for 
radical change. And indeed, this was what happened. The tensions between 
Bishop Renatus Butibubage, the successor to Bishop Blomjous who - following 
the spirit of localization at the council - step back soon after the council at the 
age of 57, and Father David Clément, who was inculturating the gospel inspired 
by Bishop Blomjous, is but one example.66 In comparison with the Catholic 
church in East Africa in the sixties, striving for renewal and Africanization, that 
of the seventies and eighties had become conservative, in the sense that it fol-
lowed the line preferred by Rome. 
This ecclesiastical development must be seen in the context of the situation in 
Africa as such. Whereas the sixties were years of moderate progress, in the years 
to come things went from bad to worse. Informants remarked that they never 
experienced a breakdown of water and electricity supply in Mwanza town in the 
fifties. At present this is the order of the day. The roads leading to Mwanza were 
good. Now the holes must be evaded. For the local churches plain survival 
became their major concern. This was not an atmosphere in which the renewal of 
the Catholic church was likely to flourish. In this situation the bishops felt 
strongly that they needed the support from Rome.67 To lessen the link with 
Rome by opting for a decentralized and localized church would have been unwise 
indeed. Rome was their last resort.68 
a) Six months after his installation, the bishop of Geita stated in his introduction 
to the "Feasibility study in Geita Diocese" as his "First concept" for the work and 
the role of the church in Geita "that all future programmes undertaken by the 
Diocese should aim at the integral development of the whole person, where all the 
pastoral and catechetical aspects are interwoven into the daily life of the people. 
It is the Christian witness of the Church to be concerned for the whole human 
being, to respond to his spiritual as well to his very existential needs. This also 
means to translate the Christian ideal of love into effective actions for justice and 
liberation from apathy, hunger, poverty and diseases" (see Jürgener, 1985: 1). 
Two years later in his foreword to the "First progress report" of the Diocese of 
Geita, after repeating his "first concept" the bishop added: 'To make the world 
66 A tremendous debt made by Father Clément on behalf of the Sukuma Museum was also a 
reason for the tension. 
67 An exception is Bishop Christopher Mwoleka of Rulenge Diocese who lends to opt for de-
linking. 
68 There is an analogy with the political debate on modernization or de-linking (see Shivji, 1990). 
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more human is seen as a concern of the Church and therefore the Church can't 
save the soul without grappling with the affairs that entangle the human being. 
Also evangelization will then be understood as to develop the whole person in 
every dimension of his/her vocation as son/daughter of God" (Diocese of Geita, 
1987: 1). 
In theory the bishop is an adherent of the inculturation approach (see Balina and 
Kamugisha, 1990). Hence his concern that "all the pastoral and catechetical 
aspects are interwoven into the daily life of the people". But in practice he is very 
reserved. He does agree that the church in Geita must become "local" in the sense 
of "self-ministering, self-propagating and self-supporting". But he finds it difficult 
for the church to become "local" in for example liturgy and catechetica. The 
historical background, given above, may offer some explanation. If it is asked with 
the bishop "whether the human person is really the centre of our concern and if 
we are really working alongside with the people",*9 the answer must be "no". 
But there is a second problem, a greater imbalance. In practice the bishop seems 
not so much interested in pastoral work. His major concern seems to be the 
development work. This was one of the complaints heard in the "Evaluation of 
Diocesan activities", organized by the Diocese of Geita (1988: 13). The "Diocese 
overstresses development". More than the spiritual growth of the people the 
bishop concentrates on the material development of the diocese. And as is the 
case in the pastoral field, his approach in development work seems to favour 
Westernization through modernization rather than Africanization through de­
linking.70 
To understand the situation better it is important to add that the conciliar theology 
of mission gave rise to this ambiguity (see Kealy, 1990: 282-283; Van Rossum, 
1967: 269-273).71 Although the church was presented as a local community and 
prepared to engage in a dialogue with the world, with other religions and other 
churches, the conciliar view of mission remained traditional. The theory of 
piantano ecclesiae was upheld and thus the church-centred view of mission. 
This ambiguity became clear in the first years after the council. The 'deeper 
adaptation' (Ad Gentes, 22) favoured by the council evoked a more positive 
evaluation of other religions as ways of salvation. In collaboration with believers 
of other faiths Christians could work for the development of all people and show 
that there is fullness of salvation in Christ. There was no deeper understanding of 
the relation between the church, the world and the kingdom of God. 
Hence mission remained more or less what it had been before, while development 
work became the new name for a more acceptable form of indirect 'mission 
69 Letter of Bishop Balina to All Priests, Sisters, Brothers, Lay Men and Women working under 
the Diocese of Geita, September S, 1988. 
70 Illustrative for his concern is the interview of Bishop Balina with Eva-Maria Ρ fei (Ter in Mission 
Aktuell (1989). 
71 Van Rossum (1967: 276) explains the ambiguity by saying that the Council Fathers did not 
want to approve nor to condemn certain opinions. They left them open for further discussion. 
210 
methods'. It was possible to continue following the traditional lines, yet making 
use of new challenges. In consequence, the practical missionary work was 
increasingly connected - and sometimes identified - with development work, 
leaving the 'deeper adaptation' for what it was. 
b) The Diocesan Staff is almost identical with the Priests' Association of Geita, 
because most diocesan posts are held by priests working in parishes. Therefore it 
is not so strange that most priests follow the diocesan pastoral policy which, as I 
have shown above, is at daggers drawn with the religion of the people. For the 
priests it is difficult to deviate. 
Magesa's principle for an assessment of the present situation is privilege (1993: 
9). The first missionaries saw themselves as privileged creatures of God, as 
owners of an unique revelation and members of an universal civilization. In 
comparison with these the Africans and their religion appeared to be inferior. 
Privilege however promotes neither dialogue nor understanding. The leaders of the 
church in East Africa today are heirs of this mentality. They have stepped into the 
shoes of the early missionaries and internalized similar sociological and theologi-
cal notions of themselves in relation to the vast majority of Christians. Their 
relationship has been one of giving by the leaders and receiving by the non-
leaders, rather than one of mutual sharing and learning from one another. 
Privilege is to a great extent the result of dependence. One relies upon the other, 
Magesa continues (1993: 14). The cost of dependence is that the Church in East 
Africa remains an object and not a subject to its own history. Consequently the 
church in East Africa will carry on expressing the faith and organizing itself in 
ways that are really not "of the people" (popular). Therefore the leaders of the 
church are not able to reflect adequately the religiosity of the majority of the 
faithful. 
Other factors have to be taken into consideration. Reading the "Evaluation of 
Diocesan Activities" it is possible to detect many restraints which prevent the 
majority of the priests to understand and take seriously "the religion of the 
people". It is said that the priests are "overburdened with work" (see Diocese of 
Geita, 1988: 7). A simple calculation shows that the number of priests did not 
increase proportionate the number of Catholics. There are now roughly four times 
more Catholics to one priest than there were twenty years ago.72 
The result is that most priests are more task-centred than person-centred. "Much 
of what priests call pastoral work is more dispensing of sacraments", was one 
comment in the Evaluation of Diocesan Activities (see Diocese of Geita, 1988: 
14). Seventeen priests, who have also responsibilities at diocesan level, are 
72 In 1968 Mwanza Diocese had 90.987 Catholics and 94 priests. This is 1 priest for 967 
Catholics. In 1988 Geita Diocese had 70.400 Catholics and 16 priests. This is I priest for 4.400 
catholics. In 1968 Mwanza Diocese had a total population of 1.012.00. This means 1 priest for 
10.765 people. In 1988 Geita Diocese had a total population of 695.700. This means 1 priest 
for 43.481 people. See Catholic Directory, 1969 and 1988. 
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available for 317 Catholic communities. Who can expect them to be with the 
people and to become acquainted with them? Necessarily they are more "function-
aries" than "prophets". They do not accept the religion of the people because they 
have little possibility of getting to know it from within. Consequently the empiri-
cal starting-point of their view of popular religion may be questioned. 
Another factor is that many priests are involved in self-reliance projects. These 
projects are necessary for their upkeep and for the maintenance of the church. 
However they cause some barriers against an understanding of the people (see 
Mosha, 1991: 24-29). The need to look after themselves forces the priests to ally 
with the wealthy and powerful people (watu wakubwa) as possible benefactors 
and often the priests are identified with them by the ordinary people (watu wa 
kawaida). Moreover these projects endanger the spiritual authority of the priests. 
They are seen as "church managers" (wakuu wa kanisa) rather than as "charis-
matic leaders" (yiongozi wa roho). 
Finally their formation has been one that does not favour popular religion. The 
older expatriate priests are trained in a pre-Vatican way with an exclusivistic 
understanding of salvation. The younger expatriate priests are trained in the sixties 
with a strong emphasis on intellectual justification of the faith, which contrasts the 
spontaneous religion of the people. Both the older and the younger diocesan 
priests are trained in seminaries that aim at incorporating seminarians in the 
hierarchical system rather than in the African culture (see Magesa, 1984b: 123; 
Kalilombe, 1985b: 236). 
c) The sisters in Geita Diocese are hard working people who share through 
pastoral and catechetical work, youth and women programmes, health care and 
education, secretarial, administrative and domestic services in the Christian 
witness in Geita Area. But most of them have difficulties to accept the religion of 
the people. 
As members of religious congregations which have their headquarters outside the 
diocese, the Tanzanian sisters are less dependent on the bishop than the Tanzanian 
priests. Like the expatriate priests they have an escape if they are in trouble. On 
the other hand, they profit from the benefits of the diocesan structures. Moreover, 
the Bishop of Geita is always nearer than their superiors in Bukoba, Moshi or 
Musoma. So most Tanzanian sisters follow strictly the diocesan policy. 
Some expatriate sisters do not express different ideas from the conviction that 
they are guests only. They do not consider it appropriate for expatriates to take 
the lead in Africanization. Other expatriate sisters support the diocesan structures. 
It is their idea that the time is ripe for African bishops to make the policy; 
expatriates should only assist in implementing it. Third there are expatriate sisters 
who take the lead in finding alternative ways of ministry. In their view cross-
cultural missionaries should opt for the most-marginalized and protect them 
against exploitation by African leaders. 
Most sisters have a negative view of popular religion because they do not know 
the religion of the people from within. They do not know the religion of the 
people from within because they do not share their daily life. The gap between 
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the sisters and the ordinary people is wide. Most expatriate sisters have (and must 
have in order to survive) an European lifestyle. A nice house, a car, good clothes 
and food, enough water tanks and a trip to Nairobi, Europe or the States now and 
then is no luxury for them. Life is hard in Sukumaland. But, whether they like it 
or not, they estrange themselves from the ordinary people.73 
The Tanzanian Sister Congregations are becoming poorer and poorer. In conse-
quence they deviate from their original apostolic tasks and accommodate them-
selves to diocesan priorities. As a compensation the diocese tries to keep them 
happy by ensuring good housing, transport and food. In this manner the 
Tanzanian sisters are kept pent-up wihtin the vicious circle of privilege and 
dependency. Self-reliance projects must help them to survive, but again, these 
projects endanger their spiritual authority. 
Most sisters have had little or no theological education. They have been trained 
as nurse, teacher, bursar or have got no professional training at all. Because of the 
costs the formation programmes of Tanzanian sisters are under great pressure. 
Moreover a great number of sisters seems more important than good qualified 
ones.74 In absence of good ongoing formation programs it is difficult for them 
to develop a more positive outlook on the religion of the people. 
d) In theory most catechists hold strictly to the rules of the church. If asked about 
unofficial beliefs and practices they answer the way they think the priest expects 
them to answer. Their practice is often very different. Many of them have no 
problem with baptising children bom outside marriage, giving communion to 
parents whose children married traditionally or to sick people who are not 
baptised. 
Most catechists are not paid. They are supposed to be self-supporting. This makes 
them less dependent on the priests and more free to go their own way. Of course 
they profit from the benefits of the church system, such as getting a bicycle, 
clothes, seeds or fertilizer, the power to decide over water-pumps or grinding 
mills. However they know that in the long run acceptance by the people is better 
for them than the material benefits they get from practicing as a catechist. 
This makes their position not easy. The catechists stand between the priest and the 
people. Very often their loyalty is in conflict. Therefore they tend to speak with 
two tongues. But in last instance they choose for the people. Common sense 
teaches them that they are not in a position to compete with the priests. If there 
is a conflict of interests they are the losers. 
73 In 1984-1985 I conducted a research on behalf of (he Franciscan Sisters of Heythuysen 
(Holland) on possibilities and difficulties for a new international community to be present 
among people in Tanzania from the viewpoint of a Franciscan spirituality. I found that the 
'option for the poor' and 'living with the people' were the most controversial stumbling blocks. 
74 Recently this tendency changed. It seems that now more and more congregations accept only 
candidates who finished form four of the secondary school. 
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Despite the catechetical renewal, the training of catechists is little Africanized, 
both in contents and in methods. Like the formation of priests and sisters, their 
education is an European one. And despite lipservice paid to the importance of 
catechists, their training has gone down, quantitatively and qualitatively. Also 
because of economic problems, catechist training has been reduced and less 
materials and staff are available. 
332 A new view of popular religion 
In the first chapter I have distinguished two forms of popular religion which I 
labelled 'dualistic' and 'integrative'. In the second chapter I have shown that 
popular religion is a problem-solving strategy, that the underlying cultural 
meaning-system is that the Sukuma will prosper on earth unless evil forces 
interfere, and that the two forms of popular religion reflect a class struggle 
between the 'important people' or 'leaders' and the 'ordinary people'. 
In the previous paragraph I have outlined a theological perspective from which 
popular religion should be judged. It was based on a liberation theology of 
religions. Criterion for judging religions is not the question how they are related 
to Christ or the Church, not even to God, but the question whether they are 
soteriologically effective (see Hick, 1987: 23; Knitter, 1987: 187) or whether the 
"fruits of the spirit" are present (see Magesa, 1990b: 240-241, 243; Schreiter, 
1985: 119). 
From that perspective I looked back in section 3.3.1. to the pastoral attitudes 
towards popular religion and showed their advantages and disadvantages. From 
that same perspective I shall now look back to popular religion, answer the 
question how it should be judged, made concrete in some special problems, and 
give some implications for a theory of evangelization. 
Popular religion evaluated 
According to John Hick there are two tools with which one can try to grade 
religions, at least aspects of them: One is reason applied to the beliefs, the other 
is conscience applied to the historical outworkings of those beliefs (1981: 461). 
Within the beliefs Hick distinguishes between an experience of the Real and a 
basic vision of reality (1981: 453). However, Hick doubts whether both aspects 
can be graded by means of the tool of reason (1981: 462). 
Religions can only be judged on empirical grounds.79 As I have asked in the 
second chapter: Is this complex of religious experience, belief and behaviour 
soteriologically effective? Does it make possible the transformation of human 
existence from a radically unsatisfactory state to a limitlessly better one, which 
75 This view is basically consistent with that of Kibicho (1981 and 1983) and with that of 
Timmanywa (1991). 
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comes about in the transition from self-centredness to Reality- centredness (1981: 
452-453; 461)?76 
According to Hick the historical outworkings of the beliefs, "visible in the saints 
of a given tradition, and also at the ordinary life of millions of ordinary people as 
it takes place within the actual history of that tradition" (1981: 463) should be 
looked at, or, as he says later: 'Ve can look for both individual and social 
transformation" (1987: 23).77 From this perspective I shall now look at the three 
aspects of popular religion, mentioned in the beginning of this section. 
a) As a problem-solving strategy popular Christianity is effective. It gives answers 
to people in need that official Christianity does not give. If popular beliefs and 
practices would not be 'soteriologically effective', they would not continue to 
exist at that massive scale. Maybe they would have continued to exist in minority 
groups. But the fact is that they are increasing in number.78 
As I have shown in the first chapter the Sukuma have a pragmatic attitude 
towards misfortunes and diseases and they are used to look for a solution regard-
less of the needed efforts or expenses. The Christian explanation that it is God's 
will cannot given them the satisfaction provided by the traditional meaning system 
(see Tanner, 1967: 106-107; Kirwen, 1987: 42-43). Problem-solving behaviour is 
often called 'magic' and contrasted with 'religion'. In the second chapter I have 
shown that from the perspective of science of religion such contrast and qualifica-
tion is problematic, since in the so called 'magic' there is always a sense of 
dependence of meta-empirical realities and in the so called 'religion' there is 
always an element of problem-solving. In social life 'magic' or 'problem-solving' 
is not a marginal case of religion, but a central phenomenon; it is the religion of 
the masses, the religion of everyday life (see Van Beek, 1975: 68). 
I can add a theological argument now. If 'magic' is the manipulation of God for 
concrete ends, then all the people who were sick and came to Jesus in order to be 
healed had a magical understanding of Him. This would contradict faith. But that 
is not the conclusion of Jesus. The story of the woman that suffered from bleed-
ings can be read as an example. "To be healed I have only to touch his coat, she 
thought". In line with the definition mentioned above this would be 'magic'. But 
according to Matthew (9, 20-22) Jesus said: "your faith has healed you". At the 
same time this example shows that Jesus displaces frontiers, because in the Jewish 
76 Note that these were analytical questions in the second chapter; here they will serve the 
evaluation. 
77 Both KUng (1987) and Cobb (1990) distinguish an internal and an external way of evaluating 
religions. KUng says that "seen from without" one will Find that "there are various true 
religions". Cobb says that there is "one relatively objective norm" and this is the ability of a 
tradition "to be enriched and transformed in its interaction with other traditions". It is his 
conviction "that Christocentrism provides the deepest and fullest reason for openness to others". 
78 An increase of religious phenomena cannot be the only criterion of truth (see KUng, 1987: 
232). Thus I shall not limit myself to pragmatical arguments (see also the criteria for Christian 
identity in Schreiter, 198S: 117-120). 
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context, as in many cultures, blood was considered to be unclean (see Eboussi 
Boulaga, 1984: 106). 
The ordinary Christian's explanation of evil is just as logically consistent and 
coherent within their frame of reference as that of the pastoral workers within 
theirs (see Kirwen, 1986: 46). For sure, it is quite possible to discern problems 
with the Sukuma view of the sources of evil from a theological standpoint (see 
Shorter, 1985: 93-117). As Jesus said: "it is not because of his faults or those of 
his parents that he is blind" (Joh. 9, 1-9). But the Christian view of evil is not 
satisfactory either. If God created the devil, and the devil causes evil, then God 
somehow wills this evil or at least permits it (see Kirwen, 1987: 42-43). This 
leads to fatalism and is not liberative. 
b) How is the underlying meaning system to be judged? The underlying meaning 
system starts from the assumption that life is or should be good, since God is 
good. This is - as I have shown - in harmony with the Christian idea of creation 
that says that "God saw that it was very good" (Gen. 1, 31). This is a liberating 
force, since it criticizes that maisha ni magumu (life is difficult). 
The idea of evil forces that interfere to cause diseases and misfortunes can be 
soteriologically effective to the extent that evil forces are understood symbolically, 
not literally. For the Sukuma, witches and evil spirits are personifications of evil 
forces, thus a metaphorical way of speaking referring to the evil forces in them­
selves and in the world. Hence they are not ontologically evil but morally and can 
be changed. Popular religion leaves little place for fatalism, accepting the world 
as it is (see however Shorter, 1990: 18-19). 
The idea of saying prayers and making offerings to neutralize the forces of evil 
is also based on human experience. Whether performed by native healer or priest, 
rituals are effective and have a healing influence, when applied in a sincere way. 
It is only recently that psychologists and medical doctors have recognized the 
value of rituals in the healing process. 
Therefore a growing interest in 'healing ministry' is seen, not only within the 
Pentecostal Churches and African Independent Churches (see Daneel et al., 1985: 
78-80), but also within the mainline churches (see Becken, 1985). Faith healers, 
such as Milingo and Nkwera, are blamed for theological fundamentalism (see 
Shorter, 1985: 190) and political conservatism (see Schoffeleers, 1989b: 117). It 
cannot be denied that in many cases there is a correlation between faith healing 
and political acquiescence (see Schoffeleers, 1991). However, in other instances 
faith healing mobilizes spiritual forces for self-help and liberation (see Huizer, 
1987: 42Φ427; 1991: 12-32; Ter Haar, 1992: 156-160). 
In the basic rules for Sukuma behaviour one can recognize some common Bantu 
themes: The original happiness, the rebellion of men and the following separation 
from God. In them a close parallel with the Christian idea of creation can be seen. 
As I have said before, the idea of creation can be a motivation for the transform­
ation of the world. It can give the Sukuma back their confidence in themselves 
and their creativity. 
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с) As an expression of class struggle between elitist and popular culture the 
liberatìve force of popular religion is evident Popular religion is the massive, be 
it implicit, rejection of the oppressive elitist culture, of which official Christianity 
is a symbolic expression. There is a utopia of "Good Life" in popular religion and 
consequently a competence for social criticism and social change. 
As in the case of the maß rnaji and таи таи revolts against colonialism, the 
establishment of a multi-racial district council, the exploitation by the Indian 
cotton traders, the national policy of resettlement and finally the establishment of 
the national cotton authorities were rejected in Geita Area in connection with the 
religious conviction of the people that the 'Good Life' was spoiled. 
Hick says that the transformation of human existence from a radically unsatisfac­
tory state to a limitlessly better one comes about in the transition from self-
centredness to Reality-centredness (1981:452-453; 461). One thing that has struck 
many observers in Sukumaland is that the Sukuma seek Life, not plain survival, 
but a forceful Life, a Life that is full and abundant. Therefore they choose for 
Life for all, not for the development of a few. In their view it is better to be poor 
in community than rich in isolation. The ordinary Sukuma do not invest in things, 
infra-structures or systems. They invest in persons and personal relationships. In 
this way they face life differently, more direct and intense than the 'Westernized' 
or 'modernized' Christians who choose not life but things (see Donders, 1977: 
14-16, 18, 28, 48, 75-76). 
Some special problems 
I now want to make the above considerations more concrete by looking at some 
special problems, as I have done in my description of the pastoral attitudes. Once 
again I must add that they are not problems for the ordinary Christians, but for 
the pastoral workers and the professional theologians. 
a) As I have shown in section З.1.1., many pastoral workers see divination as the 
root of all evil. In the light of the 'soteriological effectiveness' the question poses 
itself: Is that really so? What is divination? Generally speaking divination is a 
procedure to find the causes of troubles and a way for a solution. As such 
divination is not evil. 
The diviner is usually a person who acts as a force on the side of law and justice. 
His or her work is among other things to detect and prevent crime brought about 
by sorcerers and witches and to bring offenders to justice. The diviner therefore 
is a defender of the welfare of the society. Nearly every Sukuma will visit a 
diviner now and then. He or she is very much respected by the community (see 
Haule, 1969: 22-23). 
Turner called attention to two functions (in agreement with diagnosis and therapy) 
of the waganga (healers): divination and revelation (1975b: 15-33). The first 
explains why life is as it is, the second reveals a vision of society as it might be. 
The second function is as essential as the first one. This explains why waganga 
can turn into prophets (see Schoffeleers, 1982: 19). 
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Of course there are many charlatans among them and they should be condemned 
in the name of justice. But the good ones should be looked at as well and their 
preventive and healing function for individuals and the society should be ap-
preciated. I am not in favour of replacing them by Christian diviners (see 
Mwageni, 1983b: 6). Rather collaboration with them should be promoted (see 
Haule, 1969: 167). 
b) Another problem is ancestor veneration. The discussion about the question 
whether the Africans venerate or worship the ancestors is closed now (see 
Zvarevashe, 1987; Tertrais, 1989). But there are still some theologians who are 
very negative about ancestor veneration (see O'Donohue, 1981: 1-26). 
Ancestor veneration may function as an instrument to maintain the absolute power 
of male seniority (see Singleton, 1977b). But it can also be positive to the extent 
that the ancestors are symbols which confront people with the spiritual heritage of 
the past, the indigenous religious values, wich are necessary for integral develop-
ment (see Byaruhanga-Akiiki, 1989). 
Ancestors are often confused with evil spirits. It is true that ancestors are believed 
to be angry sometimes and hence feared. But such fear can have a positive 
function, since it prevents people to act against the traditional customs. But there 
are other spirits, sometimes called majini from the Islamic concept 'djinns', that 
are evil and are feared. Truly, the Sukuma must be freed from fear. But at the 
same time it must be remembered that spirit possession has psychic and social 
functions that are used in healing processes (see Pambe, 1983a). 
c) Witchcraft belief is a complex phenomenon. But it is not only a negative one. 
Witchcraft is a paradigm of understanding evil and coping with it. Its ultimate aim 
is the restoration and preservation of order, health and well being in the society. 
Hence witchcraft beliefs must be clearly distinguished from their effects (see 
Dillon-Malone, 1986: 374-375). 
Everyone who has lived in Sukumaland for some time knows the injustice 
committed to suspected witches, especially elderly women, sometimes resulting in 
witchcraft killings (see Tanner, 1970).79 It is also known that the fear of being 
bewitched can hinder the Sukuma to progress and become wealthy. And there are 
native doctors who use the witchcraft beliefs of the ordinary people for commer-
cial purposes only. 
Notwithstanding these harmful effects of witchcraft beliefs there are positive 
sides also. Fear of witchcraft prevents the differences among the people from 
becoming too big and one person from becoming wealthy at the expense of 
others. It is also a motivation for looking after elderly people. Witchcraft is a 
79 Reports on witchcraft killings in Sukumaland appear regularly in the local newspaper. For 
example, the Daily News of June 2, 1987, mentions the killing of 20 elderly people, 18 women 
and 2 men, in Shinyanga Region in the month May, because they were suspected to be witches. 
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powerful instrument to maintain the ethical codes of the society (see Singleton, 
1980: 28-32). 
d) A last problem is the use of religious objects, Indigenous or Christian, for 
preventing and healing of illness, such as rosaries or blessed water, but also 
amulets and medicines. Again their valuation is not easy. Usually such practices 
are condemned from a rationalist point of view (see Igenoza, 1988). However in 
the post-modem era it is admitted more regularly that not everything can be 
understood or explained. 
It is recognized that 'exorcism' is psychologically effective within the Sukuma 
frame of reference, just as psychotherapy is effective within the Western con-
text.80 There is a lot of talking about the placebo effect.81 However the question 
is not whether the use of objects can be justified scientifically, but whether they 
work. Seen from the pragmatic attitude of the Sukuma: If they did not work, they 
would have disappeared. 
The classical theology holds that the sacraments work ex opere operato. This idea 
was introduced to safeguard the saving grace of God. In much the same way the 
Sukuma are convinced that it is not the object or the mediator that causes healing, 
but that healing is simply and solely the work of God.82 
A theory of evangelization 
In short, popular religion corresponds with what religion is or should be. It makes 
possible a transformation of human existence, both individually and socially, from 
a radically unsatisfactory state to a limitlessly better one. In other words: it is the 
religion of suffering people looking for survival and "life in abundance". In this 
sense it is a salvific religion. 
This is not to say that popular religion is better than official Christianity. Kibicho 
and others rightfully remark that there is a lot of sinfulness, ignorance, supersti-
tion and other weaknesses in African religion (1983: 171-172). As such popular 
religion is in need of evangelization, "it is called to a constant conversion and 
purification in living response to the Gospel", as Semporé (1986: 51) says. The 
only thing I want to say here is that on empirical grounds it cannot be held that 
official Christianity succeeds better in being "soteriologically effective" than 
popular religion. Also official Christianity has its share of being involved in all 
serious and scandalous kinds of human depravity and sinfulness. 
80 For the different contexts of exorcism and psychotherapy see Mbiti, 1986: 6-8 and Schreiter, 
1985: 137. See for the effectiveness Singleton, 1978. 
81 Placebo ('fake medicine') means: I shall please you (Latin). It is estimated that some 40% of 
all medicines work through imagination, not through their ingredients. 
82 Also native healers are convinced that it is not them but the Supreme Being that cures. Some 
later interpretations of the theological notion of ex opere operato come close to the anthropo-
logical concept of 'fetishism'. 
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A hundred years of Christianity in Sukumaland did not bring much profit to the 
Christian masses there. Many agree that the relation between church and slavery 
or colonialism was a big mistake (see Waliggo, 1990: 38-44; Magesa, 1992a). But 
a similar relation continues through the neo-colonialist aspects of the international 
development 'aid' and in its tracks the influence of the non-governmental organiz-
ations (see Magesa, 1980; 1987b). The negative outworkings of the official sexual 
ethics on such issues as birth control and AIDS prevention can also be pointed at 
(see Magesa, 1992b). And generally speaking the church is at the service of the 
rich, not of the poor (see Mosha, 1991). 
Recalling my conversations with many ordinary faithful {waumini wa kawaida), 
it is clear that they were 'normal' men and women, trying to do their work and to 
look after their children and relatives as faithful as others. They helped each other 
and made fun together. Of course they were no 'saints'. They had their own 
problems, such as drunkenness, adultery and stealing. But very often their simple 
and sincere lifestyle contrasted with the sophisticated and hypocritical behaviour 
of some devoted church members (waumini wa kweli) or church leaders (viongozi 
wa kanisa), who misused their authority as religious leaders (catechist, sister, 
priest) and were involved in business activities at the expense of others, breaking 
with traditional values such as mutual help, solidarity and community life. 
In short, empirical evidence does not allow the conclusion that official Christian-
ity is better than popular religion. This means that also official Christianity is in 
need of evangelization and that evangelization is to be a mutual process (see 
Magesa, 1982). It is not possible to maintain that official Christianity is the norm 
and that it should be the aim of evangelization to bring popular religion into line 
with that norm. 
It can be said that popular religion needs evangelization, because popular religion 
is not perfect. But the opposite is also true. Evangelization needs popular religion, 
because popular religion offers an important correction of evangelization. Whether 
official Christianity is the norm for popular religion or whether the reverse is true, 
is a misleading question. 
And this touches the heart of the problem: What are the boundaries of Christian-
ity? Who is to be considered a Christian, and who is not? It is my contention that 
theologians should be very careful to draw strict boundaries, although there must 
be some principles to judge Christian authenticity. For me these should be the 
'fruits of the spirit', rather than orthodoxy. According to the 'Elitist' interpretation 
popular religion is a deviation from a norm. Then the task of evangelization is to 
bring popular religion into line with official Christianity. According to the 
'Romanticist' interpretation the ordinary people are the privileged place of God's 
revelation; hence popular religion should purify official Christianity (see Schreiter, 
1985: 131-141). Both extremes should be avoided. 
This offers a new view of the factual situation: the tension between official and 
popular Christianity. It is incorrect to maintain that official Christianity is the 
centre of Christianity and that popular Christianity is at the fringe. It is not so 
simple. As Byaruhanga-Akiiki says: The many religions, including various forms 
of Christianity (1989: 47), are different instruments that the Creator of human-
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kind uses to educate the people at their various levels of development (1989: 
47^8). 
The people who are at the fringe of official Christianity may be far ahead in 
identifying with Christ and gospel values. And those who are in line with official 
Christianity may be far away from such identification. The frontiers of the 
Christian community are not Fixed. It is not clear who is 'outsider' and who is 
not. The only thing that can be said is that Christ comes nearer in the poor. As 
Jesus said according to Matthew (25, 40): "whenever you did this for one of the 
least important of these brothers of mine, you did it for me" (see also Kibicho, 
1972: 338). 
Therefore, when the pastoral workers in Geita Diocese repeat so frequently "we 
are far away" (tuko mbalt), it is not at all clear what they mean. We are far from 
what? Surely, popular Christianity is far away from identifying with official 
Christianity. But it may not be at all far away from the centre of faith: to look for 
the Kingdom of God. 
I recall here Kibicho's reinterpretation of evangelization as "to teach one an-
other constantly what the good Lord continues to teach us about the nature of 
and the way to the blessed life". This is not only a task of Christians, but of all 
people, as creatures of the one Creator (1984: 24-25). In this sense it is proper 
to speak of an "evangelization of Christians by non-Christians" (see Friedli, 
1974: 203). 
Let me once more draw upon a Sukuma wisdom. After saying that all people 
have their own religion, the old man in Father Hendriks' book Liwelelo (reprint 
1988: 308-310) said: 
"Father, your religion has Christ as your ancestor. I know Christ was an Euro-
pean. Your forefathers tortured him. He died through beating. He died a very 
bad death, hanging from a tree, as you have been showing me the pictures. 
This man has turned into a very fierce ancestor. He has tortured you very 
much. You kill yourselves by wars. You are not at peace because of this 
ancestor. For years you have tried to appease him through your sacrifices and 
prayers. I think you need us to help you to appease your own ancestor when 
you want us te become Christians." 
Evangelization is asking each other: "Where is your brother?" (Gen. 4,9). This is 
the essence of being "images of God" (Gen. 9, 6). In the fourth chapter I shall 
look how to implement this theory of evangelization. It deals with the practice of 
evangelization. 
Summary and conclusion 
The purpose of this paragraph has been to give an evaluation of the factual 
situation, both at the level of the pastoral theology and of the people's theology. 
This evaluation was done in the light of the new view of the Christian tradition, 
given in a theology of 'Good Life' for Sukumaland, outlined in the second 
paragraph of this chapter. 
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Viewed from this perspective the main pastoral attitudes seem to be inadequate to 
the factual situation. Moreover they seem to have a narrow understanding of the 
Christian tradition. This seems a general problem in East Africa. Although the 
Second Vatican Council mandated a return to an incamational approach, an 
investigation in 32 mission stations in Kenya indicated that it was hard to find 
(see Hillmann, 1980: 345). 
Cardinal Otunga of Nairobi once said that the incamational approach would bring 
forth "flowers that have never been seen before". Hillman (1989: 69, 79) com­
ments: 'Ήάά the Jesus model been followed faithfully by missionaries sent to the 
peoples living outside the cultural zones of Europe; had they been encouraged, or 
at least permitted, to approach the cultures of other tribes and peoples and nations 
in the incamational and dialogical manner attempted by Matteo Ricci in China 
and Roberto de Nobili in India, then surely the global garden of God would now 
be blooming with a thousand flowers never seen before". 
Twenty five years ago the church in East Africa was ahead in issues as dialogue 
and development, but it seems that it got stuck. As Hastings says: "It has almost 
no programme for change or advance. Its bishops are cautiously anxious to 
displease neither local politicians nor the Roman Curia" (1989: 136). It is possible 
to add: The priests and the sisters are afraid to displease the bishop, the catechists 
are afraid to displease the priests and sisters. 
The pastoral workers in Geita Diocese are caught in their situation, which is 
complex and ambiguous, rooted in historical processes and international links. 
However their situation offers more potentialities to take seriously the religion of 
the people than are presently used by the pastoral workers. 
The aim of the second section was to give an evaluation of popular religion and 
to discover building blocks for a theory of evangelization of popular religion in 
Sukumaland. My judgement of popular religion there was a pragmatic one, based 
on Hick's idea of "soteriological effectiveness" and Kibicho's idea of the "fruits 
of the spirit". 
It became clear that empirical evidence does not allow the conclusion that the 
adherents of official Christianity are better Christians than the adherents of 
popular Christianity. Therefore evangelization of popular religion in the Christian 
context should be seen in terms of mutual enrichment and critical interrogation, 
rather than in terms of the fulfillment and purification of popular Christianity by 
official Christianity. 
Epilogue 
After having seen what popular religion in Sukumaland is (chapter 1) and what it 
means (chapter 2) the main question in this third chapter was how to judge 
popular religion. The aim of answering this question was to give an evaluation of 
popular religion in Sukumaland and to find conditions for the possibility of an 
evangelization of it. The method for achieving this aim was theological reflection. 
By theological reflection I meant the critical interrelation of Christian tradition 
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and factual situation. This critical interrelation resulted in a new view of the 
Christian tradition and a new view of popular religion. 
In the first paragraph I investigated how the interrelation of situation and tradition 
is made both at the pastoral and at the professional level of theology. At the 
pastoral level of theology I got to know the conversion, the adaptation, the 
inculturation and the liberation approach. At the professional level of theology I 
got to know the Evangelical, the Protestant, the Catholic and the Pluralistic model. 
I learned that the problem of syncretism, introduced by the Evangelical theolo-
gians and formulated differently by others, was the major one. 
In the second paragraph I asked whether these models are faithful to the Christian 
tradition and adequate to the factual situation. I concluded that the Pluralistic 
model is the most adequate to the reality of popular religion and that this model 
can be justified as an authentic Christian model. After that I asked what the 
Pluralistic model could mean in an African context. I tried to develop a "liber-
ation theology of religions" for Sukumaland as a "theology of Good Life", based 
on the myth of creation, a theology that is theocentric, soteriocentric and 
pluralistic. 
In the third paragraph I have judged the factual attitudes towards popular religion 
and popular religion in itself in the light of this new theological perspective. I 
have shown that the main attitudes are inadequate since they judge popular 
religion as a deviation of a prefixed norm. In my view the only norm can be the 
"fruits of the spirit". I concluded that popular religion is an ambiguous reality. 
But judged from "the fruits of the spirit" it is not possible to hold that official 
Christianity is better than popular Christianity. This made me accept a theory of 
evangelization as reminding each other of human values that all people share as 
creatures of God. 
The problem of syncretism is a fundamental one in the contextualization debate 
(see Nida, 1960: 184-188). The Instrumentum Laboris for the 'African Synod' 
says: "There are tendencies towards syncretism, perhaps because of insufficient 
attention to the integration of African culture into the evangelisation process" (No. 
23). 'Syncretism', however, is a problem for the pastoral and the professional 
theologians, not for the ordinary people. They do not know what syncretism is. 
On the basis of the preceding investigation 'syncretism' seems to be for the 
people, what 'dialogue' is for the professional theologians (see Kamstra, 198S: 
219). If two cultures meet, there will be an intercultural communication and an 
exchange of religious ideas, be it conscious or unconscious (see Droogers, 1989: 
14). Whether church leaders like it or not, they have to come to terms with that. 
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4 The communication of good news 
A pastoral planning 
Introduction 
The main question in this fourth chapter is how the pastoral workers in Sukumaland 
and Geita Diocese in particular should deal with popular religion. The aim of this 
chapter is to develop a model, a method and a proposal for the implementation of 
a liberative evangelization of the people who are devoted to popular religion. The 
method is pastoral planning. By planning I mean designing what must be done and 
how one can go about it to achieve a desired state in the future. 
The planning of policy and the planning of strategy can be distinguished. Both 
forms of planning are links between the factual situation and the desired future. 
But the planning of policy refers to the definition of the ends that one wishes to 
achieve, while the planning of strategy refers to the means that are used to 
achieve the ends. Moreover, since ends and means are many, priorities must be 
set and a plan of action must be made (see Commissaris, 1978: 26-28). 
Pastoral planning does not start at point zero. There are always previous ways of 
dealing with pastoral problems. If the implementation of pastoral planning is to be 
effective it should start with the existing pastoral practices. One must be aware of 
the potentialities of or resistance to innovation. It is of no use to design a future 
plan which the pastoral workers cannot link with their present experience (see 
Blomjous, 1974: 28). 
Following the scheme of 'see, judge and act', I will try to achieve my aim by 
taking three steps. First I shall ask how popular religion in Geita Diocese was and 
is dealt with in fact by the pastoral workers there (4.1.). Second I shall give an 
evaluation of these pastoral practices from a certain perspective (4.2.). Third I 
shall propose a better pastoral practice towards popular religion in Geita Diocese 
(4.3.). 
1 What is pastoral planning? 
Planning is a rather new phenomenon. It emerged with the growing awareness of 
the historicity of the world and the church. With regard to the church, planning 
emerged especially after the Second Vatican Council, where the church was seen 
as a 'pilgrim church' (see Blomjous, 1974: 18-19). 
In Tanzania, the 'Seminar Study Year' in 1968-1969, on account of the first 
centenary of the Catholic Church in Tanzania, may be seen as an example of this 
new spirit. It dealt with 'The church in Tanzania Today', one year after the 
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promulgation of the 'Anisha Declaration' (see Heitlein, 1983b: 91-127). The same 
could be said of the 1973 AMECEA Plenary Council on 'Planning for the Church 
in Eastern Africa in the 1980V. Bishop Blomjous, who introduced the theme, 
says: 
"This general concern with the future is developing along the lines of a double 
problem: 
How can we know the future in the present? 
How can we in the present make the future? 
The first is the concern of 'futurology', the science of predicting the future on 
the basis of past and present events and trends. 
The second is the concern of 'planning' which is the attempt to bring about 
the right shape of the future by man's activity in the present" (1974: 26). 
Twenty years later the same problems bother the African Church even more 
painfully, as the Lineamenta and the Instrumentum Laboris for the 'African 
Synod' of 1994 suggest. The theme of this synod will be: The Church in Africa 
and her Evangelizing Mission Towards the Year 2000. It is concerned with the 
future of the church in Africa, following the general Vatican concern for a new 
evangelization towards the year 2000 (see also the Encyclical Letter Redemptoris 
Missio of Pope John Paul II). Killackey, in his 'pastoral paper' on pastoral 
planning, describes planning as: 
"designing a desired future realization of the organization's purpose; design-
ing, then implementing, effective ways of bringing this about; actively antici-
pating and planning for change; a general, shared organizational responsibility" 
(1975: 3). 
Killackey distinguishes five elements in the process of planning: ends, means, 
resources, implementation and control (1975: 5-11). Van der Ven distinguishes 
five concepts for planning: ends, conditions, means, effects and times (1985: 
21-28). Blomjous distinguishes three stages: the choosing of the objective, the 
drafting of the plan and the implementation (1974: 28, 30). It is clear that the 
terminology of planning is very diverse. 
Some confusion is caused by the word 'way'. The word 'strategy' often refers 
both to the way that is followed (see Commissaris, 1978: 36) and the means that 
are used (see Commissaris, 1978: 28), following the Greek word methodos which 
means 'way'. In my terminology both policy and strategy are links between the 
factual situation and the desired future, but policy refers to the way that is 
followed (hence I do not use the word 'way' for the methods) to reach the 
destination (choosing more immediate and more distant ends) while the planning 
of strategy refers to the means that are used to reach the destination. 'Technique' 
refers to how to use the means (how to drive a car, how to ride a bicycle). 
Sometimes the word 'strategy' is used in a much wider sense for the whole plan 
of action, including choosing the destination, way and means. I use the term 
'strategy' in a more limited sense for the complex of means which can be 
accomplished in many tactics, technics and methods (see Laeyendecker and Van 
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Stegeren, 1978: 229 η. 1). It is noteworthy that in Evangelical circles there is 
much more reflection on planning for evangelization (e.g. Dayton and Fraser, 
1990). 
2 Pastoral planning of what? 
In the introduction to this study I made a distinction between 'religious communi­
cation', as the communication of believers with their meta-empirical realities, and 
'pastoral communication', as the communication of believers among themselves, 
at different but interrelated levels. The first chapter dealt with religious communi­
cation. This chapter deals with pastoral communication. 
The story of the theologian returning to his home village, given in the introduc­
tion, offers a clear example of the practice for which I am going to give a pastoral 
planning here: The communication between the viongozi wa kanisa (church 
leaders) and the waumini wa kawaida (ordinary faithful) of the 'good news' that 
they experienced in their communication with the meta-empirical realities. 
In the introduction to this study I said also that a distinction is made between 
'pastoral' and 'missionary' evangelization. In line with that, 'pastoral' and 
'missionary' communication (of the 'good news') can be distinguished.1 How­
ever, I do not separate these two aspects of the communicative practice of the 
Christian community, but I use 'pastorate' as a cover term and 'mission' as an 
included term (see Hiltner 1958: 179-182).2 
Planning, I said above, is showing ways to move from the factual situation to the 
desired future. It will become clear that the starting-point is that there is no real 
communication between the church leaders (viongozi wa kanisa) and the ordinary 
faithful (waumini wa kawaida), that is to say, that their intentions are not met. 
The desired future is a communication between the leaders and the people, a 
communication that is open-ended and at the same time liberative. 
4.1 Pastoral practices concerning popular religion 
The main question in this paragraph is how popular religion was and is dealt with 
in fact. The main methods are observation by participating in pastoral activities 
and interviews with the pastoral workers. My main informants were the bishop, 
the priests, sisters, brothers and lay missionaries. The field was the diocese of 
Geita.3 
In section 3.1.1.1 made a note on pastoral attitudes towards popular religion. An 
attitude consists of thoughts, feelings and dispositions of behaviour. But whether 
1 Note that in my terminology, 'pastoral communication' as the communication (of the 'good 
news') between the believers among themselves is synonymous with 'evangelization'. 
2 The story shows also that church organization (communication within the Christian community) 
and mission (communication with fellow travelers) are very close. 
3 For concrete information about the parishes and how they work I refer to section 1.1.2. of this 
study. 
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and how attitudes are implemented into practice is governed by other rules. 
Therefore pastoral attitudes towards popular religion and their implementation into 
practice can be distinguished. 
Informants who were able to give information about the past were not many. For 
the historical part I made use of the tapes of R. Tanner and the books of S. 
Hertlein, mentioned in section З.1.1., to fill up the gaps in the empirical data 
gathered by my fieldwork. In order to preserve the original information, I shall 
give some additional information in the notes. Where I refer to books they were 
mentioned by the informants. 
Practices in the past 
As I have shown in the section З.1.1., the first missionaries in Sukumaland had a 
negative attitude towards popular religion in the Christian context. I shall now 
investigate how this attitude was implemented into practice. In other words: What 
missionary methods did they use? 
a) In section 1.1.2. I said that unlike the Holy Ghost Fathers, the White Fathers 
from the very beginning tried to convert the leaders in the community. Winning 
the masses through conversion of the elites was a typical White Fathers' approach. 
Cardinal Lavigerie had said: It is better to convert one chief than to win hundred 
blacks (see Hertlein, 1976: 95-100). By converting the chiefs to Christianity the 
missionaries tried to get a warrant for their activities. Moreover, the loss of trust 
in the indigenous religion was their aim, and they found that the shortest route 
towards it was the conversion of the indigenous authority (see Pambe, 1978: 
366-377, here 368). 
But this policy of winning the masses through conversion of the chiefs was not 
very successful. Most chiefs were not interested or furious against the first 
missionaries. The mission in Bukumbi was only a transit camp for the mission to 
the great chief doms in Uganda. It did not match Lavigerie's plan of foundations 
in large powerful chiefdoms. There was no other way than to buy slave children 
and to educate them in orphanages. They bought as many children as gifts from 
home allowed. They paid huge prices. In this way the White Fathers started an 
orphanage in Bukumbi in 1883. Five years later there were forty boys and twenty-
three girls. The fathers were busy with upbringing and education. 
As soon as those children were adults they could live in Christian villages close 
to the mission. The missionaries drew a list of regulations to be observed within 
or near the mission plots. The regulations which featured most were against ritual 
dances, ancestor huts and divination. In practice however the mission villages 
turned out to be rather less than the idealised communities the White Fathers 
envisaged. They hoped that the people who lived in mission villages would 
eventually found exemplary Christian families and become catechists to teach the 
Sukuma. But as they grew up, they married and set up their own households, 
separated from the missions (see Hertlein, 1976: 92-93; Nolan, 1978, 26-32). 
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b) Since neither the conversion of leaders nor the foundation of Christian villages 
was very fruitful in Sukumaland, the missionaries tried to go other ways. These 
were: mission schools and mission hospitals. These new mission methods devel-
oped especially after the First World War. 
Strictly speaking education did not fit in the mission method of the White Fathers. 
Only after the attempts to convert the leaders and found missions in the great 
chiefdoms failed, the first missionaries started to buy slave children and educate 
them. Bukumbi mission started that way. The praxis was followed by the theory 
very soon. The directory of 1912 said that every mission should have a school. In 
their schools the White Fathers strived for a Christian elite. The mission school 
had a missionary aim: the social elevation of the people as foundation for Chris-
tian Ufe. 
But in Sukumaland these schools did not play a big role. The Sukuma people 
were pastoralists and lived scattered over the country, hence difficult to reach. 
And the elders did not want the children to go to school, because they had to 
work in the field and look after the cows. Moreover the White Fathers in Suku-
maland were not very interested in the school system. 
After the First World War the school system passed through a crisis. The German 
personnel was expelled and financial help from home was stopped. This changed 
in the middle of the twenties. In those days the idea of a partnership between 
church and government in building the school-system developed. This lasted till 
1970, when the government nationalized all schools (see Hertlein, 1976: 143-151; 
1983a: 7-20). 
Health care had an important place in the White Fathers' mission. Already in their 
constitutions was written that every mission should have a dispensary where sick 
people could be helped. The White Fathers educated freed slaves, such as Atiman, 
as doctor and employed them as doctor-catechist. 
Just as the mission schools the mission dispensaries had a missionary aim. The 
missionary with his pills and salves became a real 'father' who means well with 
the people and can be trusted. This was a good foundation for a direct missionary 
approach. Moreover they were weapons in the fight against sorcery and supersti-
tion which were linked with sickness. 
After the First World War the English administration looked for partnership 
between churches and government in building the health system, as they did with 
regard to the school system. This was a challenge for the church. In no time there 
was a spread of hospitals and clinics for which they needed sisters and brothers. 
However, in the seventies the health facilities were nationalized (see Hertlein, 
1976: 59-61; 1983a: 21-28). 
c) From the very beginning the White Fathers included African 'helpers', such as 
porters, servants, cooks and translators. In this way they laid, almost unconscious-
ly, the foundation for an African church. Especially after the Second World War 
this cooperation became more organized. The priorities of Bishop Blomjous were: 
catechist training and lay apostolate. 
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At first the White Fathers were not in favour of catechists. Bishop Hirth, who was 
Apostolic Vicar of South Nyanza since 1890, thought that the faithful themselves 
were responsible for the community and their fellow Christians and therefore 
catechists were not necessary, not even desirable. But through lack of good 
Christian leaders the mission work in South Nyanza had no continuity. Therefore 
Bishop Sweens, since 1912 successor of Bishop Hirth, started to train catechists. 
But this development was stopped because of the First World War and the 
building of schools thereafter. 
As I have said before, since the twenties there was a co-operation between church 
and government in building the school system. For the church to get good school 
teachers was very important. Therefore some catechists were trained to teach in 
the schools. Consequently the catechists lost their value. At the end of the fifties 
there was a movement for catechetical renewal in Tanzania. A new start was 
needed and this start should begin with the training of catechists. In 1957 Bishop 
Blomjous started a catechist training centre in Bukumbi as the first in the country 
(see Hertlein, 1976: 120-122; 1983a: 246-253). 
Besides the catechists, the White Fathers' mission was directed towards com-
mitted lay people. I have already said something about the catechist-doctors, such 
as Atiman. I have also mentioned that Bishop Hirth based his whole missionary 
approach on the proclamation of faith through African Christians. 
In the thirties this lay apostolate became a new orientation through the talks and 
letters of Pope Pius XI on the 'Catholic Action'. Several bishops started to 
organize the lay apostolate in apostolic groups (vyama) and integrate them in their 
diocesan structures. It was directed towards Christian witness and presence in the 
society. In 1941 the Priest Synod in Mwanza Diocese decided to organize the lay 
apostolate according to the Catholic Action. In 1948 bishop Blomjous wrote a 
pastoral letter on this issue. Some priests were asked to give seminars and retreats 
in the parishes on the role of the laity (see Hertlein, 1976: 112-114; 1983a: 
87-97). 
Practices in the present 
So far I have given a description of missionary practices in the past. I shall now 
deal with the practices in the present in as far as they try to cope with popular 
Christianity. One way of coping with popular Christianity is making use of the 
ordinary means of pastoral work, such as a) religious instructions, b) preaching 
the gospel, c) celebrating the sacraments, d) church organization, e) counselling 
and 0 diaconal activities. 
a) It is a common opinion among the pastoral workers in Geita Diocese that 
Christians mix official teachings of the Church and their traditional world view, 
because they do not know their religion (hawajui dini yao). They did not have 
enough catechesis. More and better religious instruction is seen as the most 
important solution to the problem of popular religion. 
By means of religious instructions the pastoral workers try to achieve that the 
official teachings of the church take root in the catechumens. Standard teaching 
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materials are Katekisimu yetu (Our Catechism) and Chuo kidogo cha sala na 
nyimbo (Small Book of Prayers and Songs) which are learned word for word and 
recited again and again.4 Catechesis should not be restricted to the religious 
instructions before the 'rites de passage' (baptism, first communion, confirmation). 
Again and again it is stressed that instructions should be given by the parents 
within the Christian families and by teachers in the primary schools. 
A few informants recognize that there is a gap between religious instructions and 
daily life, because the teaching materials are dated {Katekisimu yetu was first 
published in 1955) and the teaching methods are very poor {Katekisimu yetu 
consists of 238 questions with answers). One of the middle aged expatriate priests 
said: "We teach our catechumens to be Christians like the Sukuma teach their 
cows to plough the fields. There is no creativity at all. A catechetical renewal is 
needed which makes Christianity relevant to daily life. Not the knowledge of the 
Christian faith is important, but a Christian attitude". 
One of the younger expatriate priests said: "The book Mungu na wanadamu (God 
and People) is supposed to be an 'updated catechism', but it is exactly the same 
as Katekisimu yetu. It teaches more or less what the Council of Trenth said. We 
need a radical change, a 'new catechism' for Tanzania". One of the expatriate 
sisters said: "In our catechesis we stress what we say to God (prayers) not what 
God said to us (bible). We teach them the prayers and that is enough. The Bible, 
or what God said to us through Jesus, should be the central concern of our 
catechism". She made a plea for a bible catechism. 
b) One of the ordinary means of evangelization is preaching the gospel during 
liturgy or at other occasions. However, preaching is often teaching. As one of the 
diocesan priests said: "Sunday homilies are the prominent means for ongoing 
catechesis". Very often, the one who gives a homily asks questions and the people 
are supposed to answer. 
By preaching during liturgy the priests and catechists communicate the official 
teachings of the church and by doing so they try to reduce popular beliefs and 
practices. Very often they preach about the moral teachings of the Church: for 
natural family planning and against the use of condoms. Others restrict themselves 
to preaching the 'good news'. One of the middle aged expatriate priests said: "Do 
not confront the people always with their faults. By doing so you make them 
afraid and unsure. And you force them to be hypocrites. We are messengers of 
heaven, but we preach hell". 
Some informants see a gap between Christian faith and daily life because the 
liturgy is not inculturated. In fact the Roman liturgy is translated in Swahili, 
without inculturation, except for some songs and the use of drums. Inculturation 
in liturgy, for example using Sukuma proverbs in the homily as suggested by the 
4 In order to meet the need of Catholic books the bishops took the initiative to start the Tanga-
nyika Mission Press (TMP). The While Fathers look up the management (see Hertlein, 1983a: 
137). 
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Sukuma Research Committee,5 is seen as a means of evangelization. A young 
diocesan priest suggested that the people should be carefully listened to. "If you 
go to the outstations you see that the custom of striking the breast during the 
penitential rite is dying out, because it is meaningless to the people. We do not 
know that custom. But kneeling down is very popular. In our culture it means an 
expression of honour". 
c) The divergence between official and popular Christianity is seen very clear in 
the celebration of the sacraments. For many Christians receiving communion or 
anointing the sick has another meaning than it has for the minister of the sacra-
ments. Many priests use the preparation for the sacraments as a way to make 
clear, once again, the rules of the church. One of the diocesan priests said: "I 
always explain what I am doing". 
A middle aged expatriate priest said that only 50% of the children whose baptism 
is applied for are really baptized. According to Canon Law 868 the principle is 
"that there be a well founded hope that the child will be brought up in the 
Catholic religion". In practice this comes down to the questions: 1) do the parents 
pray in church?, 2) do they receive sacraments?, 3) are they member of a Small 
Christian Community? Children bom outside marriage are not baptized because 
there is no guarantee that the child will get a Christian upbringing. 
There are however two approaches here. For some pastoral workers the sacra-
ments are the end, the conclusion of the conversion process, the goal of the 
spiritual journey. Before being admitted to the sacraments, "you have to be 
ready". Many Christians never reach that stage. "Therefore you can speak about 
a catechumenal Church in Sukumaland", it was said. 
Other pastoral workers see the sacraments as dawa (medicine) during the conver-
sion process; they are food for on the way. It is not necessary that people are 
perfect before being admitted to the sacraments; they help the people in the 
purification process. They are not ends but means. I shall give an example. Once 
a priest, a catechist and myself went to a house to bring the holy communion to 
an old man, after the eucharist. When we entered, the choir members and the 
other faithful, who had joined us in a procession, waited outside. When we were 
inside the house we saw that the man wore amulets. The priest asked the catechist 
how this could happen. The catechist answered that the man was baptised the day 
before in danger of death. At the time of his baptism they removed his amulets. 
Probably one of his children put them on his wrist again. The priest removed the 
amulets, gave the man the holy communion and said that it never should happen 
again. 
Both attitudes are seen in the practice concerning the Christians who made known 
their will to regularize their marriage and started the arrangement for it. For some 
priests this is enough ground for admitting those Christians to the sacraments. But 
for others showing one's good will is not enough. According to them an indigen-
5 See Sybertz and Healey, 1984. 
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ous marriage, or allowing children to many in an indigenous way, is a reason for 
being excluded from the sacraments. 
d) Some informants say that popular beliefs and practices exist because "our 
Christians still live in a traditional environment". They do want to change their 
lives, but social pressure is high. "Our catechumens come to the parish centre for 
the mafundisho (instructions). But after two weeks they go home where they live 
with traditionalists who force them to join their rituals". 
Therefore community building is very important. Preaching the 'good news' and 
religious instructions are not enough. Information is not sufficient to change 
behaviour and ideas. There has to be a group, a community, which supports the 
new behaviour. Social support is thought to be important. Hence the conversion 
process should be supported by a Christian community. Consequently the creation 
and promotion of the vyama (apostolic groups) is important, such as the wawata 
(Catholic women), the viwawa (Catholic youth), the Sacred Heart of Jesus, the 
Legio Maria, the banakaroli, the watertiari (third order of St. Francis), the Young 
Christian students (YCS) and the Christian Professionals of Tanzania (CPT). 
Moreover a good community stands or falls with good leaders. Therefore catechist 
training and leadership training are seen as important. Giving and following 
seminars and workshops are new methods and semina (seminar) and warsha 
(workshop) are new words in the pastoral vocabulary. There are seminars and 
workshops for the members of the baraza la walei (parish council), the catechists, 
the Catholic youth and the Catholic women. 
Others stress visiting people in their homes as a means of creating a community. 
"All those seminars and workshops nowadays remain too general and too vague. 
There is no personal contact. Conversion is only possible through face to face 
contact", one of the older expatriate priests said. "We old missionaries had to visit 
people in their homes at least twice a week. People appreciated this very much. 
They said: Father, although I do not pray, I am important for you. Today too 
much emphasis is given to seminars and workshops", another one said. "We 
hardly know the people", a diocesan priest said. "When we go to the outstations 
for mass we have no personal contact with the people. And when the people come 
to the office with their shida (problem) we have no personal contact either. We 
have to visit people in their homes and be a symbol of unity or an unifying factor 
in the community". 
Another reason why community building is believed to be important is that 
popular beliefs and practices are based on personal interpretations. It is stressed 
that Christianity is a communal faith. To meet the need of community building, 
Small Christian Communities are put on the pastoral agenda.6 I shall deal with 
them in more detail in the next subsection. 
6 See Hertlein, 1983b: 250-264. 
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e) Some informants see popular religion as a result of personal, mainly psycho-
logical, problems. Those who are devoted to popular beliefs and practices are not 
yet mature people or sick; they need an escape. For example: Possession of evil 
spirits is interpreted medically as 'hysteria'. 
What they need is counselling. In fact, a lot of office work consists of 
counselling. Counselling as technique is rather new in East Africa.7 During a 
'Workshop on AIDS' the bishop of Geita was advised to send at least two 
candidates to the Clinical Pastoral Education Program in Bugando Hospital, 
Mwanza, to learn counselling, as an instrument in AIDS prevention.8 
However, counselling is not to be seen as a non-directive therapy in the sense of 
Carl Rogers, but as highly directive. Its aim is to guide people and once again 
make clear the rules of the church. Other informants really want to help people 
and try to manoeuvre between the rules of the church and the needs of the people. 
Referring to Mark 2, 27, a diocesan priest said: "Rules are there for the people, 
not the people for the rules". 
f) Last but not least underdevelopment is seen as a cause of popular religion. 
Development work is thought to be a way of evangelizing popular beliefs and 
practices. It is generally believed that popular beliefs and practices will disappear, 
when people come to a higher standard of living. "It is just a matter of evol-
ution", one expatriate priest explained. 
The people go to a native doctor because they do not have a hospital in their 
neighbourhood. Hence build a hospital and they will stop going to native doctors. 
They go to a rainmaker because they have no water. Hence dig pumps and teach 
them to plant trees and they will stop going to rainmakers. They go to a diviner 
to find the cause of misfortune because they do not have enough education. Hence 
build schools and they will not need the diviner anymore. 
Following the inspiration of the Encyclical Letter Populorum Progressio of Pope 
Paul VI it is thought that all the parishes should be 'centres of development': 
water projects, tree nurseries, primary health care (PHC) programs, maternal and 
child health (MCH) programs, natural family planning (NFP) and AIDS preven-
tion. Maendeleo (development) stands for 'economic growth' through 'moderniza-
tion'. 
"Evangelization and human promotion is to be understood as an integral human-
ization for transforming the person, community and environment as an answer to 
God's invitation to build up a society of solidarity and justice. This will make 
people live in joy, dignity and peace", the bishop of Geita says.9 
7 See Ssempijia, 1990. 
8 See Diocese of Geita, 1989b: 55. 
9 See Diocese of Geita, 1989a: 56-57. 
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Small Christian Communities 
Popular Christianity is often seen as village Christianity, Christianity as it is lived 
at the grassroots. Therefore promoting Small Christian Communities is seen as a 
better means of dealing with popular beliefs and practices, since Small Christian 
Communities are more inculturated in their environment. 
a) So far I have investigated how traditional and ordinary means of pastoral work 
are used to deal with popular Christianity. Small Christian Communities are seen 
as a new means of pastoral work, a new model of church, better than the tradi-
tional apostolic groups (vyama).10 
On August 15th, 1988, the bishop of Geita officially announced his commitment 
to promoting Small Christian Communities. Some months before the bishop had 
organized two workshops of three days on Small Christian Communities, one for 
the diocesan priests and one for the sisters and catechists. With this announcement 
the bishop follows a general trend within the Association of Member Episcopal 
Conferences in Eastern Africa (AMECEA) and the Tanzania Episcopal Confer-
ence (TEC).11 Promoting Small Christian Communities is a spearhead in their 
policy to become a real local church, "that is self-reliant, self-ministering and 
self-proclaiming".12 
"The communities, when established, would go along in helping to solve some of 
the other problem areas needing attention, such as marriage preparation, respon-
sible parenthood and alcoholism. These problems would then be solved at grass 
roots level and this would also be in line with the traditional life of the people", 
was said in the 'Diocesan Evaluation' (see Diocese of Geita, 1988: 23). And 
during the 'Workshop on AIDS' the participants resolved "that in fulfilling our 
duty towards the care, both spiritual and material for the AIDS patients we need 
to strengthen the Small Christian Communities in all the parishes of our Diocese, 
so as to have a strong base for carrying out our work" (see Diocese of Geita, 
1989b: 55). 
b) There are however different kinds of Small Christian Communities. Some are 
prayer groups, others are working groups. In Sengerema the pastoral workers 
picked up the challenge of the bishop and started to promote Small Christian 
Communities. They called together the leaders of the outstations for a seminar on 
jumuiya ndogo ndogo (Small Christian Communities). 
As a way to start they suggested the following steps: Decide a place, a date and 
a time to meet. Select somebody who will prepare the scripture reading. Place a 
table in the middle of the room with flowers and a cross, a bible and candles. Put 
the chairs in a circle around the table in order that you can see each others faces. 
As a schedule for the service they proposed: opening by song and prayer, reading 
10 For the tensions between associations and Small Christian Communities see Lobinger, 1985. 
11 For the development of Small Christian Communities in East Africa see Healey, 1984. 
12 See Association of Member Episcopal Conferences in Eastern Africa, 1974: 9-10; see also 
Kalilombe, 1978: 89-95. 
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from the bible, silence, reading again the same bible text, bible sharing {mawazo), 
prayers of the faithful, planning an action to be done that week, closing by prayer 
and song (see Wijsen, 1990).13 
c) In two parishes Small Christian Communities have a longer history. They go 
back to what is called aksio, the Catholic Action. The foundation for the Catholic 
Action in East Africa was laid by Bishop Maximilian Donders in Ruanda, 
following directives given by Pope Pius XI in the thirties. As I have said above 
the Priest Synod of 1941 in Mwanza Diocese decided to organize the Lay 
Apostolate according to the Catholic Action. It followed the example of Ruanda. 
The desio groups in Nzera and Mwangika Parishes date from the sixties. After the 
Tanzanian bishops declared promoting Small Christian Communities as official 
policy, the aksio groups were transformed into Small Christian Communities. 
In Nzera Parish there are 43 outstations and 70 Small Christian Communities, in 
Mwangika Parish there are 18 outstations and 57 Small Christian Communities. 
Some outstations are so small that they practically coincide with the Small 
Christian Community. Other outstations have 2 up to IS Small Christian Com-
munities. In Mwangika Village itself, the Small Christian Communities, which are 
IS in number, are divided into mitaa (streets). There they have three mitaa of 4 
communities and 1 mtaa of 3 communities. Every mtaa has its own catechist. One 
Small Christian Community consists of 10 to IS families. If three to five families 
are active, than it is considered to be a good community. 
In contrast with the aksio groups, membership of the Small Christian Commun-
ities is not optional, but obligatory. They follow a territorial principle. Every 
Catholic has to be a member of a Small Christian Community. Somebody who 
participates regularly in its activities is considered to be good Christian. "The 
Small Christian Communities help us a lot in looking after our Christians", one 
of the catechists explained. "Admission for baptism, first communion, marriage 
and so on, goes via the Small Christian Community. A criterion is always: Is he 
or she an active member of the community?". 
In principle the members of the Small Christian Communities a) work together 
and b) pray together. In some communities the members help each other on the 
field, which means that today they work on the field of one family and tomorrow 
on that of another. In other communities "working together" means nothing more 
than that they work together on the church field only, or that they help a family 
which is not able to work on the field for some reason. In fact, the communities 
which have real communal work are very few. Also the communities which have 
communal prayer are very few. In some communities the members pray together 
once a week, in other communities they pray once a month, but in most commun-
ities the members do not pray together. 
In Mwangika parish the parish priest set up an inquiry in 1989. 39 communities 
out of 57 responded. To the question "does your community have a plan to pray 
13 Following Jimbo la Songea, 1978. 
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together?" 10 communities answered "yes" and 29 "no". To the question "does 
your community have a plan to work together?" 30 communities answered "yes" 
and 9 "no". Thus the communities are mainly working groups. This has historical 
reasons. Formerly there were "working associations" (Jbuyobe) which were more 
or less economic unities. "We added prayer", one of the older expatriate priests 
said, "and by doing so we Christianized them". Ora et labora, pray and work! 
The communities do material and spiritual work (shughuli za kimwili na kiroho). 
Formerly they were economic unities only. 
d) However not all the informants are happy with the Small Christian Commun-
ities. One expatriate priest complained: "They did not come from the people 
themselves. It is a new structure imposed on them by the bishops. The people are 
not really interested in them. You have to look after them again and again. I have 
seen that everywhere: if the priest, who believes in them, goes, they die". Another 
expatriate priest said: "it is just a structure to get more grip on the people. It is 
not grassroots Christianity, but centred on the parish. It is just an organization 
principle, not a pastoral policy: the priests want to control their Christians better 
and get more money out of them. That is all. It is not a new model of church 
neither a pastoral policy to deepen the faith, but just a matter of organization". 
One of the diocesan priests complained that there are many problems within the 
Small Christian Communities themselves: bad leadership (people are afraid of the 
leaders; they are no real leaders, they just look for an opportunity to make 
themselves important); the women have no voice in the communities, although 
they are the majority, and the youth is not involved".14 'The bishops are not 
really interested in them. They pay only lip-service. They have a top-down 
approach. They are not interested in people organizing themselves. They are just 
proud that they can say that they have Small Christian Communities in their 
Diocese, because that is what funding agencies in Europe want to hear", one of 
the lay missionaries complained. 
Healing ministry 
As I have shown before, popular beliefs and practices are very strong when 
people are ill. Therefore health care is an important instrument for dealing with 
popular religion. But this is a controversial point. 
a) Everyone agrees that healing is an important feature of Jesus' work. But the 
way it has to be actualized in our time is not clear. Some informants think that 
modem health care services are the best way to actualize Jesus' healing work.15 
Others advocate 'healing ministry' or 'faith healing'. 
"When people are sick and they ask me to bless them or to give them anointing 
of the sick I bring them to hospital. If I do not do this, they remain on their beds, 
14 See also Shorter, 1985b; Healey, 1987b. 
15 See Massesa and Jürgener, 1986. 
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believing that the blessing or the sacrament will cure them. In this way, many 
people died", one diocesan priest explained. And he continued: "If a certain 
belief, for example the belief in the healing powers of rituals and sacraments 
causes that people die, I have to reject it and fight against it. Jesus asks us to heal 
people, not to kill them. In this way Christianity is a challenge to popular beliefs". 
b) There are others who do not have so much confidence in (mission) hospitals 
and Western medicine. Of course they do not deny that some diseases, such as 
malaria or 'AIDS', cannot be treated by native doctors. But they also know that 
for some diseases it is useless to send people to a hospital. They do not cure in 
a hospital. 
This is for instance the case with people who say that they are possessed by evil 
spirits. Some of them go to a priest and ask him to exorcise them. There are 
priests who reject this request and send people to hospital, because "we do not 
believe in evil spirits". Others recognize evil spirits as realities and try to deal 
with them in a symbolic-ritualistic way. 
I shall give an example. In order to avoid recognition of the actors and the places 
I shall not use their names. Once I visited an outstation with a priest. On our way 
back to the parish centre we met a pick-up on the road. We were stopped. In the 
back of the pick-up were two men. I recognized A. from S. He said that his wife 
B. was possessed by evil spirits. They had gone all the way from S. to N. to look 
for a priest. When they arrived in N. Father P. had refused to do anything. "Go 
to the hospital", he had said, "we Christians do not believe in evil spirits". They 
asked where my travelling-companion, I call him Father J., was because they 
knew that he would help them. "Father J. is in K.", they were told. Therefore they 
had come all the way to K. "Tum the car and follow me", Father J. said. When 
we arrived in K. we immediately went to the church. 
The woman was laid in front of the altar. Who are you?, Father J. asked. No 
answer came. Are you В.?, Father J. asked again. But the woman did not respond. 
Do you believe in God? Do you reject the power of the devil? There was no 
reaction at all. It seemed that she was asleep. If you do not want to talk, nod 'yes' 
or 'no'. Father J. asked the question again. Do you believe in God? B. nodded 
'no'. Do you reject the power of the devil? B. nodded 'no'. Then father J. started 
to cry: "go away, go away", while hitting B.'s face. After that he poured one 
bottle of Holy Water over her face, while praying the confession of guilt and the 
profession of faith. B.'s husband, the driver of the pick-up, his mechanic and 
myself, joined the prayers. To conclude, Father J. blessed B. and we prayed the 
rosary. 
After the session B. looked very tired but she said that she felt well. Meanwhile 
it had become dark and it was clear that our guests could not return home. B. was 
offered to take a shower, which she did. Then we had a meal together (the driver 
and the mechanic had gone to the village). After the meal Father J. had an 
extensive talk with the couple. It was midnight when we went to bed. Next 
morning we celebrated the Eucharist together. God was thanked for the strength 
He had given B. Then Α., his wife, the driver and the mechanic left for S. 
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It is important to know that those people spent quite some time and money to see 
the priest. From S. to N. takes one hour and a half by car. From N. to K. takes 
two hours and a half. Every trip costed 10.000 shillings to rent the car, which 
means that they paid 30.000 shilling to come and go back, which was a lot of 
money at that time.16 An interesting detail is that the driver of the car and his 
mechanic were Arabs and Muslims. 
Asked after his motivation, this priest explained as follows. I) Evil spirits exist. 
This is written in the Bible. Even Jesus himself was chased by evil spirits. 2) But 
it has to do with the faith of the people. Those who become possessed are those 
who have weak faith. 3) It has also to do with some psychological problems. 
Therefore it are mainly women and young people who become possessed, because 
they are in a difficult situation. So what I try to do is 4) strengthen their faith by 
praying with them and 5) solve their problems by counselling them. 
Another priest said: 'Faith healing' stresses the fact that belief can make people 
sick and belief can make people better. People become sick through witchcraft, 
because they believe in it. And they become better through a native doctor, 
because they believe in him or her. Of course, many native doctors use herbs 
which do have a healing power. But other rituals are effective because people 
believe that they help. To some extent this is also true for Western medicine: 
people cure through injections or pills, because they believe that they help. 
Some priests do not go that far as the priest in the example given above, but use 
rituals Gay hands on people) and objects (blessed water) to comfort people. Once 
after mass a middle aged expatriate priest asked all sick people to come in front 
of the church. Almost all of them came. He laid his hands on them and prayed for 
them. They became so enthusiastic that he became afraid. He never did it again. 
Some informants mentioned the work of Father Felician Nkwera, the faith healer 
of Tabora.17 There is nothing against him, said some informants. He cures in the 
name of God and the Blessed Virgin. But others have problems with him. "The 
Devil is working in him", one informant said. "He is mixing up Christianity with 
traditional religion, for example the belief in evil spirits", another informant said. 
c) What about Christians who go to a diviner and wear amulets? Many forbid 
these practices and are furious against them, as I have already said. But others 
have a different approach. One diocesan priest said: "I allow them to do so. I 
cannot stop them. It is in their blood. If I forbid them, they will continue, but in 
secret, under the surface. I force them to be hypocritic, to live a double life." And 
he continued: "But I follow them and visit them in their homes. I discuss it with 
them and challenge them. I will ask them: you slaughtered a goat and offered it 
to your ancestors. Did it help you? If not, why not? Sometimes it really helps. 
Many native doctors find a cure by trial and error, like our doctors do". 
16 These events took place on August 20 and 21, 1988. In that year one minimum month salary 
was 1.644 shillings. 
17 See Shorter. 1985a: 191-195, and the article 'Tanzania's renegade priest - Felician Nkwera". 
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An expatríate priest said: "We have to recognize that some people who go to a 
mfumu (healer) cure. They do have knowledge based on experience. If people 
cure, why should we be against it? Some of us are against diviners, a priori, 
whatever they do. If some people cure and we forbid them to go to a mfumu this 
is a shame for God. And some explicitly say that it is God who cures them. I am 
not against diviners, if they do a good job. This is what I call situation ethics." 
And he continued: "Once Saint John came to Jesus and said: Master, we saw a 
man driving out demons in your name, and we told him to stop, because he does 
not belong to our group. Do not try to stop him, Jesus said to him and to the 
other disciples, because whoever is not against you is for you (Luke 9, 49-50). In 
the same way we can approach the native doctors in our situation". 
d) Some have a practical attitude: We have to do something in this field, other-
wise many Catholics will go to the Protestant sects. The attraction of many 
Protestant sects is their stress on 'faith healing'. On December 22nd, 1986, I 
attended a meeting of the Tanzania Assemblies of God. I was attracted by the 
poster with the text quoted in section 1.1.2. There were not many (about 65 adults 
and some twenty children) but the people were very devoted. The pastor read 
from the bible, gave a homily, laid his hands on the sick and prayed for them. 
In two parishes people are devoted to the so called dirti ya ¡caratasi (religion of 
papers), mentioned in section 1.1.2. The attitude towards this d'ini ya /caratasi is 
ambiguous. On the one hand it is recognized that there comes a strong religious 
revival from this group: they come every day to church and pray the rosary; once 
a month they fast the whole night. On the other hand they are too extreme and 
therefore condemned. In one place a catechist, who became a member of the dini 
ya Varatasi, was stopped practicing as a catechist for this reason. 
Some other informants were not against healing ministry, but they stressed that 
healing ministry should include eliminating the structures which make people 
sick: poverty, injustice, oppression, exploitation. Healing sick people is not 
enough. Thus healing ministry gets a political aspect: abandon structures that 
make people sick, seek structures in which people prosper. 
Basic approaches 
a) Within what I have said so far two approaches which are frequently contrasted 
as the pole (mild) against the kali (severe) approach can be distinguished. Those 
who have a pole approach stress Christian forgiveness (Matthew 7, 1-6). As one 
expatriate priest said: We should not say that wakristu wanakosea (the Christians 
fail), because the people do not know better. They do not get proper care. It is not 
their fault that they have popular beliefs. Many were baptised in mass conver-
sions. 
Other informants have a pedagogical argumentation. An older diocesan priest said: 
"People are like children. When you teach them walking, they will fall and stand 
up again. We have to help them, not to discourage them". A younger one said: 
"We have to be tolerant, not judge them. Start where the people are. Do not stop 
them because they will continue under the surface". 
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Those who have a kali approach have also pedagogical arguments. "Look, we do 
not help the people by letting them do what they do. The rules have to be clear. 
They look for security and guidance. That is why they go to the Protestant sects. 
These are strict in following the rules", one of the younger diocesan priests said. 
They have also theological reasons: We cannot be friend with everybody. Becom-
ing Christian means that you have to choose. Even the gospel says: Jesus has 
come to bring divisions among men (Luke 12, 49-53). We are called to live the 
fullness of the gospel, a perfect life. The attitude towards the baptized woman 
working as a mganga (healer) and living near the mission in Nyarubele is 
illustrative. "So you were living near the mission", I asked her one day when I 
was visiting her again. "Yes", she answered, "we never came too late for mass. 
But we were forced to move, because the father molested us {ametusumbua)". I 
asked whether she would like to come to church. "Oh yes", she answered, "but I 
am forbidden by the father. He says that I am a mpagani (pagan)". Later I asked 
one of the priests and he confirmed her story. "One cannot be half Christian and 
half pagan", he said. 
b) Another distinction is that between a quantitative and a qualitative approach. 
"We have a bad time behind us", one of the diocesan priests said, "people were 
baptised without instructions, people married traditionally. Many catechists did not 
know the faith themselves. Only the numbers counted in this parish". 
"Since I came in this parish", he continued, "I tried to regularize the parish. I 
wrote all the people who were not married in Church a letter that they could not 
receive the sacraments. What sense does it make to initiate people into a system 
which is rotten? Therefore I see it as my task to clean the system first, to purify 
the Christians, before baptising others". 
c) Yet there is another distinction, namely that between a surface approach and an 
in-depth approach. Those who believe in a surface approach stress going to all 
outstations, just as Jesus did. He went from town to town. The followers of this 
approach go to all the outstations, visit people in their environment, and initiate 
small changes. They believe that slowly the whole environment will change. 
Those who believe in an in-depth approach emphasize the concentration on one 
village, sharing the daily life of the people, and visiting them in their homes. 
They say that it makes no sense to run around in the whole parish. "You remain 
a stranger and when you are gone the people go their own way. Better concentrate 
on one village", these informants say. They believe that the Good News will 
spread from one village to the other. 
The two approaches are also called the 'French' and the 'British' approach 
according to a preference for the in-depth approach in the former French colonies 
and a preference for the surface approach in the former British colonies. There is 
a way in between, namely that of those who concentrate on the so called sub-
parishes. Their emphasis is not on one village, but on 8 to 10 villages. They try 
to stay there at least some days a month. 
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d) A fourth distinction is that between a 'ministry of service' and a 'ministry of 
presence'. This distinction is not always clear, but the former approach stresses 
working for the people (service) while the latter approach stresses being with the 
people (participation). 
In the 'ministry of service' priests say mass for the people, administer sacraments 
whenever needed or asked for by the people, solve problems for the people. When 
there are material needs they bring all kinds of goods. Many priests however 
agree that they do not know the people: when they go to outstations to say mass, 
they come there as an 'officer', not as a person. When they are in their office 
there is always a problem to be solved. 
Therefore some informants stress more what they are than what they do, be with 
the people, visit them in their homes and become acquainted with them through 
face to face contact. They do not believe in giving workshops and seminars because 
people are not challenged personally. The people say ndiyo padri (yes father) 
because they want to be your friend, but after that they go their own way. 
Some of those who follow a 'ministry of presence' are inspired by the Little 
Sisters of Jesus who are living and working in Mwanza Town, Nyakato, near the 
Mwanza Textile Factory. They say: "We live with the people, yes, but not like the 
people. To live in a mud house, to walk on rubber sandals is not a sign of dignity. 
No, we live with the people in order to know their situation and help them to help 
themselves". 
Summary and conclusion 
In this paragraph I have given a description of missionary practices in the past 
and of those in the present, in as far as they deal with popular religion. I dis-
covered two ways of dealing with popular religion which are called the mild and 
the severe approach. These approaches are linked with the attitudes towards 
popular religion which I have shown in section 3.1.1. The severe approach is 
based on a total rejection, the mild approach is based on a partial rejection of 
popular religion. Neither accepts popular religion in its own right. 
Both approaches are partly based on a typical White Fathers' understanding of 
mission. In comparison with for example the Holy Ghost Fathers, who were from 
the very beginning focussed on the Christian masses and were going to the 
countryside, the White Fathers remained for a very long time focussed on Chris-
tian elites and centred on the mission station itself. 
Of course there are many overlaps and cross lines. It is clear that the basic approaches 
mentioned above are not exclusive, but inclusive. For example, a pastoral worker 
cannot be present in many villages at the same time. Hence a 'ministry of presence' 
leads to what is called an 'in-depth approach'. But in each approach other things 
are stressed: What to do (model) or how to do it (method) or why (motivation). 
It is also clear that the different approaches are not only motivated by theological 
reasons (what should be done), but also by pedagogical and sociological reasons: 
What one would like to do (the disposition of behaviour as shown in the attitude) 
is not always possible because of the factual situation (sociology) or because it is 
not the best thing for the people (pedagogy). 
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4.2 Evaluation of previous practices 
Corresponding the scheme of 'see, judge and act' I shall now give an evaluation 
of the pastoral practices concerning popular religion in Geita Diocese, as 
described in the previous paragraph. For this evaluation I will need criteria. These 
criteria flow from my understanding of what evangelization is or should be. 
Therefore I have to clarify my understanding of evangelization and the criteria 
that flow from that. I shall do this in the first section (4.2.1.). This will not lead 
to a new theory, because I have already developed some principles throughout this 
study, especially in the third chapter. 
There I explored the idea of a 'common ground' or 'meeting-point' of Christianity 
and indigenous religion and I concluded with a theory of evangelization. In 
section 4.2.1. I shall elaborate what the principles, given in chapter three, could 
mean in practice, in other words, I shall translate the principles into practical 
guidelines that can serve as criteria for a communication between church officials 
and ordinary faithful. In the second section I shall answer the question whether 
the previous evangelization practices are effective, that is to say, whether the 
intentions of the participants in the communication process are met and hence 
whether the communication leads to mutual understanding (4.2.2.). In the third 
section I shall try to answer the question whether the previous approaches of 
evangelization are liberative, that is to say, whether understanding leads to 
solidarity and enables the people who are devoted to popular religion to free 
themselves from everything that enslaves them (4.2.3.). 
4.2.1 Mission, communication, liberation 
In the third chapter I gave an evaluation of pastoral attitudes (3.3.1.) and popular 
religion (3.3.2.) in Geita Diocese and I concluded that, judged from the "fruits of 
the spirit", it cannot be held that official Christianity succeeds better in being 
soteriologically effective than popular Christianity. From this conclusion devel-
oped an understanding of evangelization - in terms of Kibicho - as "to teach one 
another constantly what the good Lord continues to teach us about the nature and 
the way to the blessed life" (1984: 24). 
Evangelization, I said there, must be understood as mutual enrichment and critical 
interrogation. Evangelization seen as purification or perfection of popular religion 
by official Christianity misses the joint subordination to the word of God and the 
Spirit, which is essential for evangelization (see Kalilombe, 1976; Magesa, 1982). 
Seen as mutual enrichment and critical interrogation, 'communication' is a good 
perspective to an understanding and evaluation of the previous evangelization 
practices. This perspective can be justified and elaborated by both theology 
(missiology) and social science (communication science), as both Collet (1981) 
and Van der Meiden (1981) show.18 
18 Their articles were published in a special issue of the Journal of the World Association of 
Christian Communication on 'Theological reflections on communication'. 
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Mission and communication 
The relationship between mission (missiology) and communication (communica-
tion science) is neither a new nor an accidental one. I can introduce this relation-
ship by recalling the work of two well known Dutch missiologists who had a 
great impact on the world-wide discussion on this topic within the circles of the 
World Council of Churches in the fifties. 
To Hendrik Kraemer mission is "communication of the Christian faith" (1956). 
He distinguished two aspects that are closely interrelated: communication of and 
communication between. Human beings are created towards communication with 
God. This is the basis for communication between people. But communication 
between people fails because of the primordial break of communication with God. 
This communication however can only be restored by Christ. Therefore conver-
sion to Christ is necessary for the salvation of the world. 
When Johannes Hoekendijk spoke of mission as "communicating with the fellow 
travelers" (1964: 47-67) he introduced a new understanding of mission. To 
Hoekendijk mission is not in the first place winning people for the Church, but 
demonstrating the Kingdom of God. To Hoekendijk the aim of evangelization is 
not so much the conversion of individual souls but the humanization of the world 
(see Ukpong, 1987: 281-282; see also Jongeneel and Van Engelen, 1988: 445-
450; Sundermeier, 1990: 390-391). 
This short reference to the ideas of Kraemer and Hoekendijk shows two options 
in the missionary work, that have been present right from the beginning: expan-
sion and exploration (see Rutti, 1972: 287-289; Van Rossum, 1988: 273; 1992: 
162-164; 220). Both camps are found already at the first Council of Jerusalem 
(see Waliggo, 1986: 14-18). They more or less continue to exist in the debate 
between adaptation and inculturation, the Christianization of Africa and the 
Africanization of Christianity. 
In my theological reflection I have stressed that God and his Spirit are already 
present and active in the African people (see Kalilombe, 1976: 8; Healey, 1981: 
4; Magesa, 1982: 357) and that the sensus fidelium must come to full flowering 
(see Killackey, 1975: 18; Magesa, 1987a: 16). As the Spirit of God is given to all 
people, Christians and non-Christians, viongozi wa kanisa (church leaders) and 
waumini wa kawaida (ordinary faithful), the truth and the way to a blessed life 
can be found in a "genuine dialogue" (Magesa, 1982: 355) only. Consequently 
evangelization must not be "our winning the other over to our point of view at all 
cost" but a "sincere joint searching for the will of God with the other partner" 
(Kalilombe, 1976: 14)." 
In addition to being dialogical, Christianity must be evolutionary. In following the 
Spirit there will not only be a development of an already given truth, as Nyamiti 
seems to suggest (1991a: 38, 40), but there will emerge real new insights, 
19 In their 'Ecumenical Introduction to Missiology' the joint Dutch lecturers of missiology say that 
the 'paradigm of communication' has replaced the 'paradigm of expansion' (see Camps et al., 
1988: 17; see also Collet, 1990a). 
243 
"flowers that have never been seen before" (see Hillman, 1989: 69, 79). More-
over, Christianity must be pluriform. While being dialogical there will be a 
diversity. If it takes its context seriously, Christianity cannot be the same in 
Europe and Africa, although it does not lose its unity. It must be acknowledged 
that it is "a unity in diversity", "one faith in many cultures".20 
Hence localization must be stressed, rather than centralization (see Kaufmann, 
197S). One cannot pin God's spirit to the top of the ecclesia) hierarchy or synods 
of bishops. Last but not least, Christianity must be non-normative, because Deus 
semper maior. God is always beyond our perceptions and concepts. 'Non-normati-
veness' is not the same as relativism. Christianity has an 'universal relevance'. 
However "God does not require that all peoples become sociologically members 
of the Chosen People" (Magesa, 1984: 205)." 
By formulating these practical guidelines, I try to do away with an understanding 
of Christ that hinders communication and to promote an understanding of Christ 
that makes possible a 'communication without domination' (see Van Rossum, 
1988). As Hoedemaker (1978: 43-44) asks: Is Christ a tribal God or is He the 
eschatological person (see also Taylor, 1962: 113)? 
This is not to deny the uniqueness of Christ or Christianity. But in my view 
uniqueness is relational rather than exclusive, dialectical or inclusive (see Knitter, 
1985: 171).22 Christ is necessary for salvation because of the universal relevance 
of truth. What I would like to say is that for the fullness of salvation, African 
religiosity is as necessary as Christianity, because God is also present in African 
religion. In this sense African religion has also a 'universal relevance'.23 
I do not advocate a Christianity or mission "without Christ", as Flanagan (1990) 
and Kealy (1990) fear, but a Christian mission that leaves room for cultural 
diversity (see Du Toit, 1990: 169) and a following of the Spirit, who has inspired, 
but who also transcends the mission of Jesus (see Hearne, 1990: 248).M 
In practical terms this means that "each religion must evangelize as if it is the 
only carrier of the only fully-saving revelation". But it must be added immediate-
ly: "However, in its continuing dialogue and cooperation with the other religions, 
20 That 'universality' is confused with 'uniformity' is the main problem Africans have with the 
new Code of Canoa Law (see Bwana, 1986), with the World Catechism and with the African 
Synod (see Collet, 1990b; Uzukwu. 1991; Heijke, 1992). 
21 Kalilombe and Magesa are less clear on these consequences than Kibicho and Byanihanga-
Akiiki. I use the former's ideas to show that these are the implications of what they say. 
22 For this reason 'double belonging' is in principle a possibility, not only in case of the world 
religions (see Knitter, 1985: 211 ; Schillebeeckx, 1990: 273-274) but also in case of the African 
religions. 
23 Schillebeeckx says that it is better not to speak of uniqueness of Christianity (1990: 260). AU 
religions are unique. It is better to speak of 'universal relevance'. But he does not answer the 
question if all religions have a 'universal relevance'. 
24 I make an allusion here to the debate on mission in the African Ecclesial Review which 
implicitly or explicitly lakes up the debate started by Hick and Knitter, 1987. 
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every religion must acknowledge and accept the claim of uniqueness and ultimacy 
or finality in every other genuine religion" (Kibicho, 1984: 25). 
Consequently evangelization is less preaching and teaching, more listening to and 
learning from one another; less bringing Christ, more discovering Him; less 
witness, more dialogue; less confrontation, more participation, in short: less 
'propagation of the faith', more 'communication of the good news'.25 
These theological ideas together with the social-scientific insights of the com-
munication models which I have given in the general introduction can help to 
formulate some criteria for an effective communication between the church 
officials and the ordinary faithful, that is a communication in which the intentions 
of the communicators are met, which leads to understanding and - as I shall show 
- to liberation. 
Criteria for communication 
a) The communicator must be receptor-oriented (see Healey, 1972: 46; Eilers, 
1987: 40). Theological reflection taught that the other must be listened to in order 
to hear the Spirit who speaks in the other. And communication science discovered 
that the message must touch the frame of reference of the person or group to 
whom it is addressed. If it makes contact with the other's point of view, attention 
can be paid to those aspects of it that may confirm or challenge the internal frame 
of reference. If such contact is not made, it will be rejected or misunderstood (see 
Hiltner, 1958: 193-194; Waliggo, 1986: 14). 
If the communicator is sender-oriented, he or she will feel it perfectly legitimate 
to impose his or her culture on others, for he or she sees his or her culture as the 
norm. This will result in persuasion rather than in understanding (see Eilers, 1987: 
41; 115). To be receptor-oriented the communicator must accept a variety of 
cultural traditions. In addition theological reflection taught that God created all 
people and their cultures (see also Eilers, 1987: 117). 
b) With regard to the message (or the object of communication) it must be 
stressed that what is communicated (the content) does not consist of thoughts 
only, but also of feelings, propositions, beliefs, attitudes and meanings (see 
Sperber and Wilson, 1986: 1-2). The content is not to be considered as a physical 
substance, a kind of commodity, that can be conveyed from sender to receiver 
apart from the participants and their context (see Eilers, 1987: 30). 
From a semiotic point of view it is known that messages do not have a denotative 
meaning only, but also a connotative meaning. This depends heavily on the 
context in which the message is communicated. The content of the message 
should not be focussed on at the expense of the context (see Eilers, 1987: 30). 
Not taking into account the environment can lead to funny, but also painful 
misunderstandings (see Namwaga and Healey, 1978). 
25 Note that in this study I am primarily speaking of mission at the local level and not of cross-
cultural mission. 
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c) With regard to the means it must not be forgotten that communication is not 
done by language alone. In this respect, the gospels are very clear. When the 
disciples of John the Baptist asked Jesus: "Are you the one John said was going 
to come" (Luke 7, 18-22), Jesus is said to have answered not merely "yes", but: 
"Go back and tell John what you have seen and heard: the blind can see, the lame 
can walk..." (see also Luke 6, 46; James 2, 14). 
Tests show that people retain 20% of what they hear, 50% of what they hear and 
see (see Healey, 1972: 45). Therefore, messages should be encoded in verbal and 
non-verbal codes. Not what is said, but what is done is most convincing. The best 
medium is the exemplary behaviour of convinced people. 
The means of communication should be participatory, since real communication 
is not a one-way traffic, but a mutual process (see Stetter, 1984: 201). One does 
not deal with senders and receivers but with participants. And again, the partici-
pants are in a certain context, in certain positions, in a network. 
d) The perceivers are not only individuals, but also social beings, and they are 
most likely to accept the message and give the desired response, if there is social 
support for this response. Moreover they are more likely to listen to informal 
leaders within a society or those who have some credibility (see Eilers, 1987: 
41^2; 91-92). 
The perceivers are not only rational beings, who judge whether the message is 
consistent. The whole person is involved, with body and soul, thoughts and 
feelings. People will measure loss and profit, but there is much more going on in 
decision-making. 
e) From the New Testament it can be learned that conversion is not easy. "How 
slow you are to believe everything the prophets said" (Luke 24, 25). Earlier I 
introduced the idea of 'resistance to change'. The communication science dis-
covered that the effect of communication is often a reinforcement of existing 
attitudes. A change of attitudes is rare. 
This has several reasons, one of which is that people are selective in what they 
perceive and retain. Another reason is that people cannot live for a long time with 
'cognitive dissonance' caused by new ideas (see Hesselgrave, 1978: 449-450; 
Platvoet, 1982: 78-81). If the new ideas relate to so called 'inconsequential 
beliefs', beliefs that do not influence their basic convictions, people can accept 
them. But if new ideas challenge the 'primitive beliefs' or shared convictions of 
a society, they will be rejected (see Laeyendecker and Van Stegeren, 1978: 
148-149). 
People are more likely to change their beliefs when they have a reason to think 
that they have an interest in doing so. If the receivers of the message do not 
respond to the message in the expected way, it should not be concluded too easily 
that they are indifferent (feedback). Maybe the message is not relevant to them in 
their everyday life. The communicator must show evidence that the message is 
relevant, as both communication science (see Wilson and Sperber, 1986: 46, 49) 
and theology (see Nthamburi, 1983) say. 
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Manipulation and liberation 
With regard to the ends or the expected response it should not be forgotten that 
understanding is not enough. If communication aims at commonness (see Hessel-
grave, 1978: 31; Eilers, 1987: 92, 107), solidarity, which means unity resulting 
from common interests and feelings, is the ultimate goal of communication. If the 
evangelizer enters the life of the other (insertion), sees the world from his or her 
eyes, walks in his or her shoes, understanding will result in solidarity, in the 
recognition that the situation of the other could have been his or her own situ-
ation. 
Consequently solidarity will lead to an affirmation of human dignity, the idea that 
all people are equal, that all people share the same life conditions, or, in the light 
of the Christian faith: that all people are sons and daughters of the same God (see 
Magesa, 1987c: 11-15). After their 1989 Plenary Council the Provincials and 
Regionale of the Society of Missionaries of Africa stated: 
"We became more aware of the fact that Africans want primarily to be 
respected, listened to, considered and accepted in their own identity and 
dignity. This dignity is to be promoted and defended and if need be, restored, 
in the face of economic neo-colonialism and abuse of authority by some 
African leaders themselves. This entails a commitment to Justice, Peace and 
Development as an essential dimension of our future evangelization work, with 
a priority option for the poor, in the spirit of the Kingdom. It also entails a 
conversion to be made in our pastoral visions and methods. These are perhaps 
still too clerical, too exclusively centred on the Sacraments, ecclesially too 
inward-looking. We have set up a good organizational system which res-
ponded well to the needs of a founding Church but which may well not be 
responding to the needs of today. We must allow Gospel values to become 
central again."26 
Philosophers of encounter, such as Gabriel Marcel, Martin Buber and especially 
Emmanuel Lévinas, who has a great impact on liberation theology, show that the 
others cannot be controlled and ruled over arbitrarily. In his second major work 
Lévinas tries to answer the question: "Why does the other concern me"? That "A 
neighbour concerns me outside of any a priori" is the notion his inquiry means to 
bring out. "The overemphasis of openness is responsibility for the other to the 
point of substitution", that is "putting oneself in the place of the other", that is the 
thesis of his work (see Lévinas, 1981: 117-119). 
Lévinas makes an allusion to Genesis 4, 9 now and then: "Am I my brother's 
keeper"? Christians may refer to Luke 10, 29: "Who is my neighbour"? The same 
esteem for the other as other (for Lévinas the other is the Absolute Other) is 
expressed by Matthew 25, 40: "whenever you did this for one of the least 
important brothers of mine, you did it for me". This esteem is not undone by the 
commandment "Go, then, to all peoples everywhere and make them my disciples" 
26 In: General Council, Circular Letter 11, Rome, 7 July 1989, p. 3. 
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(Matthew 28, 19). The Christian mission to be "light for the whole world" 
(Matthew 5, 14) must balance between both truths (see Sundermeier, 1990: 
395-397). 
On a deeper level there is a unity between Matthew 25, 31-46 and Matthew 28, 
18-20 (see Tirumanywa, 1980; Eggen, 1992: 76-98). The commandment to go to 
all people and make them disciples must be related to the commandment to make 
human life, moreover fulness of life, possible for everyone, especially the least 
important ones. A model of this may be found in the encounter of Jesus with the 
Canaanite woman (Matthew 15,21-2e).27 Therefore evangelization and humaniza-
tion, as two aspects of mission, cannot be contrasted but are supplementary.21 
Communication which is effective is not necessarily liberative. Whether communi­
cation is liberative depends on the intentions of the communicators: Do they want 
to understand the other (which will lead to solidarity, as I have shown above) or 
do they want to persuade the other (which will result in oppression). The problem 
is that all knowledge and all skills can be used in different ways, emancipatory or 
manipulative, repressive or liberative. Huizer for example shows that action 
research, originated by the social psychologist Kurt Lewin, was not always used 
in a liberative way. It has been applied for years in a way which rather confirmed 
the established hierarchical order, by making people adapt to it (1979: 22-23). 
Much the same could be said for communication science, especially when it is 
applied to the communication of faith. Undoubtedly missionary communication 
has been understood as propaganda, propagation of the faith (note that until 
recently the Vatican Congregation for the Evangelization of Peoples was called 
congregatie de propaganda fide) and communication science was used to make 
missionary communication effective in this sense, that is manipulative rather then 
liberative. The underlying idea was quite simple: The evangelizcr has the (right) 
faith, the evangelized has not. Therefore evangelization is to bring the 'good 
news' as effective as possible. Evangelization is understood in this way by 
Evangelical-oriented pastoral workers and they are quite creative in using com­
munication science. 
From the previous reflection on mission, communication and liberation it follows 
that from my perspective evangelization should aim at understanding (rather than 
persuasion) and ultimately liberation (rather than oppression). Consequently the 
following sections shall deal with communication and understanding (4.2.2.) and 
communication and liberation (4.2.3.). 
27 Jesus does not try to convert the woman who was not of his race ("My mission is only to the 
lost sheep of the house of Israel") but he does help her in her existential need. Jesus makes 
possible communication by displacing frontiers in his own society between 'within' and 'without' 
(Jews and Canaanites). See Eboussi Boulaga, 1984: 104-117. 
28 This has also been recognized by Vatican documents. See Pope Paul VI, Evangelii Nuntiandi, 
Nos. 9. 29-31, and Pope John Paul Π, Redemptoris Missio, Nos. 14, 58-59. See also General 
Secretariat of the Synod of Bishops, Lineamenti Nos. 29, 82, and Instrumentum Laboris, Nos. 
19, 112. 
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4.2.2 Communication and understanding 
In this section I would like to apply some of the principles of communication, 
elaborated above, to the previous approaches of evangelization (4.1.) in order to 
understand and evaluate them. The aim is to contribute to a better communication 
between the religious leaders and the people who are devoted to popular religion 
in the Christian context. 
In connection with the intended 'response' I shall quote a question raised by 
Schreiter which can deepen the perspective: "Does the popular religion of a 
particular group need to be changed at all? For whom is it a problem? Often it 
needs change because the local pastor feels uncomfortable with the practice. If 
this is the only reason for a change, perhaps the change should be on the part of 
the pastor" (1985: 141). 
The communicators 
In answer to Schreiter's question it is obvious that popular religion is not a 
problem for the people who are devoted to it. They do not know what it means. 
Popular religion is a problem for the pastoral workers because it contrasts with 
what religion in their view should be. They experience a tension between their 
ideal and the reality as they see it, norms and facts. 
In the introduction to this study I said that fieldwork must clarify what the tension 
consists of. I am now able to say that most pastoral workers in Geita Diocese see 
popular religion as 'partial' (yes and no) or 'imperfect' (yes, but) understanding 
of God (those who see popular religion as 'false' or 'full' religion are in the 
minority). Consequently they say that the people who are devoted to popular 
religion must change (in terms of completion or purification). Hence they have a 
sender-oriented approach. The communicators demand that their frame of refer-
ence provides the communicatorial categories. The receptors have to convert to 
the communicators' system (see Eilers, 1987: 41).29 
The communicator's objectives are determined by their perspective of themselves, 
the message and the receptors. Most pastoral workers see themselves as the 
representatives of a normative revelation. They see the European interpretation of 
the Christian message as the only legitimate one. The people who are devoted to 
popular religion deviate from that norm; in the communicator's view they are 
'deviants' and have to be converted. However, this is not an appropriate presuppo-
sition for an open-ended communication. To be open-ended one must be non-nor-
mative, as explained above. 
I have said that effectiveness depends on the credibility of the communicator (see 
Eilers, 1987: 41-42). The problem with regard to the communicators is not only 
that the number of priests has declined (see Hastings, 1989: 124) and that they 
consequently have become more task-centred than person-centred, less charismatic 
leaders and more church managers. The problem is also that they are less present 
29 Schreilcr (1985: 60) clarifies that 'translation' theology goes together with a speaker-oriented 
pedagogy, 'contextual' theology with a hearer-oriented pedagogy. 
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and more project-oriented and therefore tend to identify with the rich. This 
endangers their "spiritual-moral authority" (see Mosha, 1991: 28). For the 
ordinary people it is difficult to see them as trustworthy. 
The message 
In the first paragraph of this chapter I have shown that the message consists of the 
official teachings of the church (masharti ya kanisa). The message is seen as a set 
of doctrines and rules which the people must know and accept. The content of the 
message is more important than the needs of the people and is little related to the 
receptor's frame of reference. 
Also from the perspective of the message it becomes clear that the previous 
approaches to evangelization are sender-oriented and therefore 'extractionist' or 
'classicist' (see Eilers, 1987: 41, 115). As I have shown above, when Christianity 
moved from the Jewish to the Gentile context, the Christian message was reinter-
preted in terms of Greek philosophy, which perceived truth as exclusive and 
absolute (see Kibicho, 1972: 350-351; Knitter, 1985: 31-32, 183, 217-218; 
Neckebrouck, 1990: 170; Tirumanywa, 1991: 71-72). In such understanding the 
Christian message becomes normative. What the senders see as good is the norm 
for all others. 
Of course, all evangelization (also if it is interpreted in terms of critical interroga-
tion) aims at change. The gospel will change the person and his or her culture 
(see Schreiter, 1985: 157). And the culture will change the gospel, at least the 
understanding of it. Therefore it makes sense to speak of a "fifth gospel", as 
Healey (1981: xvi, 129; 1987c) does, not only as a development of what was 
there before, but as an evolution of something new. 
The means and methods 
In the previous approaches to evangelization in Geita Diocese, evangelization is 
seen as a one-way traffic, monologue rather than dialogue. In terms of Paulo 
Freiré (1971: 57-74), they are banking approaches rather than problem-posing 
approaches. 
The Development Department of Geita Diocese introduced a new style of working 
following the DELTA-method. DELTA stands for Development Education and 
Leadership Teams in Action. The method integrates Freiré's work on critical 
awareness, human relations training in group work, organisational development, 
social analysis and the Christian concept of transformation. From Freiré it takes 
the following principles: No education is neutral; people will react on issues on 
which they have strong feelings; education is a common search for solutions to 
problems; to discover valid solutions dialogue is needed; learning takes place in 
a regular cycle of reflection and action; education aims at radical transformation 
(see Hope and Timmel, 1985: 6-12). 
But serious questions must be asked here. Are the people ready for this approach? 
Does it not require that basic needs are met and that people have acquired a 
certain level of education? Can problem-posing approaches be used when the 
work in the diocese is otherwise based on banking methods, such as catechist 
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training, shallow well digging and food crop production show.30 Can they be 
effective if there is a compartmentalization between the pastoral and the develop-
ment program (see Mulwa, 1987: 58-63)? 
Banking methods are not African. Erwin Mock says that the African culture is a 
culture of dialogue, in which all aspects of life occur jointly and hence dialogic-
ally (1979: 286). Traditional pedagogy is based on the African world view, in 
which a person is seen as a microcosm within a macrocosm. Education does not 
mean: develop from nothing, but reveal the existing life force within the person 
in a maieutic way (see Mock, 1979: 287). 
The receptors 
Most approaches to evangelization in Geita Diocese are directed towards individ-
uals in a one-way traffic. In preaching and teaching this is clear, although some 
pastoral workers ask questions during their homilies and religious instructions. 
But these are more rhetorical questions. Therefore their preaching is a monologue 
rather than a dialogue. 
As I have shown, some communicators stress the formation of apostolic groups 
(vyama) and Small Christian Communities (jumuiya ndogo ndogo) for social 
support. This is important, because life in Africa is based on community and good 
relationships. But the aim remains to change the receptor. This is clearly seen in 
the Small Christian Communities, which are not, as Healey (1984: 232) suggests, 
a new model of church, but a pastoral strategy (see Shorter, 1985b). They are not, 
and cannot be, a decentralization, as I shall show later. 
There is another problem here. The communicators see religion mainly as a view 
of life and the receptors as being rational beings. For them the problem is that the 
receptors "do not know their faith" (hawajui dini yao). Consequently 
evangelization consists in transmitting information, knowledge, cognitions. 
However for the receptors religion is a way of life (see Schreiter, 1985: 142). 
They do not distinguish the religious and cultural domain. Moreover they do not 
react to the message with their brains only but with their heart. In religion, the 
total person is involved, with emotions, affections, and longings. 
The response 
I have analyzed the response to the previous approaches to evangelization in the 
first and the second chapter. There it was said that the Sukuma are not conservative 
people but that they - as 'subsistence farmers' - are resistant to change from which 
they do not profit. Here some remarks from the perspective of communication must 
be added. Tanner introduced the idea of a "working misunderstanding" between 
the priest and the people (1967: 122; see also Tanner and Wijsen, 1993).31 
30 See Diocese of Geita (1990) for the contradiction between DELTA-training and large scale 
projects. 
31 Shorter reacted against this idea by saying that there is a "consensus or working understanding" 
(1982: 134). 
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There is a misunderstanding because of the semantic problem. For example, when 
the Catholic Church abolished Latin as the liturgical language, the missionaries 
introduced the Sukuma word Liwelelo for God. However, the Sukuma idea of 
Liwelelo is that they would be all right if Liwelelo left them alone to get on with 
their lives. Therefore it differs from the Christian idea of a loving God. In the 
same way Swahili words like Mungu (God) and shetani (evil spirits) have 
different meanings for the priests and for the people. 
However the communication works. Sukuma have been attracted to Christianity 
and churches are full. The people can read into the symbols whatever they like. 
There may be as many interpretations as there are people in the church. The 
interpretation of the priest and that of the people can differ, because symbols are 
'multivocal'. In this sense it is a 'working' misunderstanding. 
From a semiotic point of view it can be added: The priest and the people use the 
same sign system or language, but the meaning of the signs is different, because 
the people and the priest are living in different contexts. They know that they are 
different but they have their own way to deal with that. However there is no 
mutual understanding. For mutual understanding social differences have to be 
removed (see Eilers, 1987: 35). 
The communicators see the receptor's response as 'indifference' (see Healey, 
1972: 46). In the second chapter I have said that the Sukuma are not indifferent 
to Christianity, but that the Christian message as it is presented to them is 
irrelevant for them in their everyday life. The principle of relevance is a key to 
understanding communication (see Sperber and Wilson, 1986: SO; also Hope and 
Timmel, 1985: 8). 
The 'resistance to change* can be understood from the many mechanisms of 
selection, as explained above. There is some truth in the saying that one only 
hears what one wants to hear. Usually people select in what they perceive, retain 
and accept. They perceive, retain and accept what is in harmony with their beliefs 
(see Laeyendecker and Van Stegeren, 1978: 148-149). 
A further consideration is to be made which is the bridge to the next section. 
What is the intention of communication? In most approaches this is commonness 
or mutual understanding. The Sukuma however are not interested in mutual 
understanding as such. They are interested in mutual understanding that leads to 
solidarity. As subsistence farmers they seek plain survival. 
For this reason Mock says that African pedagogy must be praxis-oriented (1979: 
228, 292). A praxis-oriented Christian education must give evidence that the 
Christian message promotes life, moreover Good Life. From a semiotic point of 
view I said above: For mutual understanding social differences have to be 
removed. If it is remembered from the second chapter that official and popular 
religion are class phenomena, it will be understood how difficult mutual under-
standing and collective action are. 
4.2.3 Communication and liberation 
So far I have answered the question whether the previous evangelization practices 
are effective. In this section I would like to answer the question whether the 
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previous evangelization practices are liberative, in other words, whether they free 
people "from everything that oppresses them" (Pope Paul VI, Encyclical Letter 
Evangel» Nuntiandi, No. 9). 
The pastoral workers may have the intention to convert the people to their point 
of view. It can be asked whether their intention is met, that is, whether the 
communication is effective. But if their intention is met the communication is not 
necessarily liberative. Whether communication is liberative is another question. 
For answering this question I shall use six principles for liberating pastoral 
ministry recommended by Laurenti Magesa: scepticism, locality, historicity, 
structural relativism, centrality of the person and theological realism (1988b). 
They are quite in line with the "liberation theology of religions", developed in the 
third chapter. 
Skepticism 
Magesa's first principle is skepticism, which calls for a critical evaluation of the 
present pastoral approaches and of the theological and biblical justifications 
supporting them. Skepticism means that the previous approaches to evangelization 
are not just accepted, because they are there. The pastoral worker questions why 
the previous approaches to evangelization are as they are and whether they should 
be like that. 
Are the pastoral workers in Geita Diocese skeptical about the previous approaches 
to evangelization? Many instances show that most of them are not. Especially the 
discussion on a Pastoral Directory for Geita Diocese showed that they were more 
interested in streamlining the existing pastoral practices and unifying their 
diversity than in questioning them and innovating them (see Diocese of Geita, 
1991: 12). There was no fundamental discussion, only a consolidation of the 
present pastoral practice.32 
For example, the discussion about the baptism of children shows that they spoke 
in terms of adjustment, rather than in terms of innovation. One expatriate priest 
asked whether refusing baptism to children of unmarried mothers is 'just' towards 
mother and child. It is not ordered by the Canon Law. Why be more Roman than 
the Pope? The answer of his fellow priests was that the pastoral situation in Geita 
Diocese demands it "Moreover we do not refuse, but postpone baptism", it was 
said.33 
The principle of skepticism can be applied to all elements of the communication, 
but I shall restrict myself here to the network or the relation between senders and 
receivers. Why is there a one-way traffic between evangelizer and those to be 
32 The fact that they spoke about pastoral practices was already a development. But they did not 
want to question them. They wanted to bring security in the confusing diversity. One diocesan 
priest who expected that his fellow priests would question the pastoral practices said surprised: 
"but that is what we are doing already"! 
33 In the experience of unmarried mothers however this makes no difference. They feel rejected 
by the Church. 
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evangelized? Is it necessary? I think it is not. There is a one-way traffic because 
the senders have a false understanding of themselves as evangelizers, of their 
message and of those to be evangelized. 
Most problematic is the 'European' understanding of the Christian message as 
absolute and therefore normative for others. It gives the evangelizers a feeling of 
superiority that makes them see those to be evangelized as inferior. Of course, this 
has to do with an understanding of the message itself. Cultural relativism should 
be recognised and therefore pluralism (see Du Toit, 1990). Last but not least this 
has to do with the distribution of power within the society and consequently with 
a class struggle, as is shown in the second chapter. 
In 1983 P. Betbeder, at that time a 77 years old missionary, wrote an open letter 
in the African Ecclesial Review on medieval pastoral methods and legalism in 
East Africa. "The issue however is not legalism but power", reacted G. Van der 
Peet. "Priests brandish the law to protect their power" (1985: 124). Unfortunately, 
little has changed since then. 
Locality 
Magesa's second principle is locality. Pastoral approaches must answer the needs 
of the people, in a specific situation or context, here and now. Of course it might 
be useful and necessary (because of the horizontal and vertical Catholicity) to 
know what solutions the church did offer to problems in the past or offers to 
problems in other parts of the world. But by doing so the local pastoral situation 
may neither be ignored, nor neglected. 
Are the previous approaches to evangelization really local or - in other words -
contextual? No, most of them are not. Very often the pastoral workers answer 
questions that are not the questions of the people. Maybe they are questions in 
other parts of the world, or they were questions in the past, but they are not 
relevant for the people in Sukumaland now. 
Again, the principle of locality can be applied to all elements of the communica-
tion, but I shall concentrate on the message and the means here. It is obvious that 
the message of the pastoral workers, which consists mainly of the official teach-
ings of the church, is strange to the Sukuma. For example the church regulations 
on marriage. They are alienating. If the message is to be liberative it must take up 
real life situations within the Sukuma context (see Lunyungu, 1979: 8). 
This applies also to the means and methods. It is not enough to use African 
means of communication as drums or dance. The African ways of learning, which 
are basically dialogical, must be used also. Usually communication is based on 
the banking method, which is not African. In Africa the socratic method of 
questioning should be used (see Mock, 1979: 287). Moreover, not only African 
proverbs and sayings should be used (see Healey, 1988b), but also the African 
way of thinking (see however O'Donohue, 1989), which is not exclusive or 
inclusive but pluralistic. In the native point of view, there is no competition. 
Indigenous religion and Christianity complete each other (see Schoffeleers, 1986a: 
206-207). As the old man in Hendriks' book Liwelelo said: "all people have their 
own religion" and "all religions are good" (reprint 1988: 307). 
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In fact many pastoral workers in Geita Diocese are afraid of contextualization. They 
want to safeguard the universal aspect of the Catholic church at the cost of the 
local aspect I give one example. In talking about the Pastoral Directory, one of 
the themes was baptism and baptism names. The draft said that Canon Law is not 
against local names, provided that their meaning is not against the Christian faith. 
But the representatives felt that it was necessary to add: "in our diocese we insist 
on giving Christian names". One expatriate priest reacted as follows: "We are 
talking about inculturation, but we do not practice it. Our people use beautiful 
names as Pendo (love), Shukrani (thanks), Neema (goodness), Furaha (joy), Baraka 
(blessing). We should not abolish them". But he did not get a response. 
Liberation is a more radical form of contextualization, one that takes seriously the 
economic and political context, a more total and holistic approach.34 This 
restrains pastoral workers from making a distinction between a contextualization 
in the cultural and religious sphere and that in the economic and political sphere, 
a distinction that non-Western people do not make. 
Historicity 
Magesa's third principle is historicity. It has to be recognized that many 
approaches to evangelization originate from specific conditions in the past and can 
be changed under new conditions; they are historical and therefore changeable.35 
Moreover many present-day situations are rooted in history. 
Are the previous approaches to evangelization seen as historic answers to needs 
in the past? Yes they are, to a certain extent. They are believed to be changeable 
in form, not in essence. For example, although the terminology changed from 
adaptation to inculturation, still many 'senders' think in terms of conversion or 
persuasion, rather than understanding. Again, during the discussion on the Pastoral 
Directory one of the older expatriate priests asked why there were so few adult 
catechumens. In his view the elders were neglected and there was too much 
emphasis on 'getting the youth'. While he got approval of some, others said that 
the youth has the future. There was some discussion about the question whether 
young people or elderly people should be concentrated on, but not on the quanti-
tative approach as such.36 
34 The Tanzanian bishops do not like to talk about the political and economic context. On Easter-
day 1991 Bishop Lebulu of Same Diocese, who is the chairman of the TEC, spoke about the 
side effects of the liberalization process (see section 1.1.1.) and the issue of justice openly, 
which is an exception. See Daily News, April 1, 1991. 
35 The same holds true for previous theologies, as I have showed in chapter three. See Schreiter, 
1985: 26-28. 
36 Only one expatriate priest said that the question was not how the Christian community could 
attract new people, but how to make a healthy community. "Healthy people will gel children; 
a healthy community will automatically get new members", he said. This priest stressed 
community development or a qualitative approach. Later the same question came back from a 
different perspective when another expatriate priest put on the agenda: "Where are we going 
to"? He clearly reacted against the force of numbers in the church. 
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Somehow the attitude towards African Indigenous Religion of the pastoral 
workers can be understood from the past. When Christianity came to East Africa 
hundred years ago it was a powerless minority. Some kind of exclusiveness was 
necessary for maintaining the group. The Tanzanian priests have learned this 
attitude of the expatriate priests. Now that Christianity has become a forceful 
institution it is not necessary to continue this kind of exclusiveness (see also 
Blomjous, 1970: 289-290). 
Also, the people's response towards evangelization is rooted in history. The 
ordinary people have reason to be very skeptical about the leaders, the leaders of 
the church included. They have seen many attempts of 'modernization', but they 
did not profit much from them. 'Resistance to change', as it is called in planned 
change theories, is a form of protest (see Hyden, 1980: 124-125; Huizer, 1979: 
402; 1989: 87-88). 
In the present-day situation two factors must be faced. 1) The people of Tanzania 
experience a liberalization process. In this process the government asks the church 
to take over schools and hospitals again. 2) The official church is moving away 
from inculturation and going back to adaptation, as for example the preparations 
for the African Synod and the pope's visit to Tanzania show.37 
Structural relativity 
Magesa's fourth principle is the relativity of (ecclesial) structures, which is the 
implication of the previous principle. If the previous approaches to evangelization 
are historical, they are not absolute but relative. Consequently they are not 
essential or necessary for authentic Christianity. 
Are the previous approaches to evangelization considered as relative? Many 
elements in the evangelization process are not. The content of the message is an 
example. The normativity of Christ is seen as essential, something that cannot be 
abandoned without losing authenticity. 
The same holds true for the relationship between senders and receivers. "Whether 
we like it or not, the Catholic church is hierarchical in its structure", one of the 
Tanzanian priests said. "If the people want to decide for themselves, they must go 
to the Protestant churches which are democratic in principle", another Tanzanian 
priest said. 
Therefore the Small Christian Communities cannot be a breakthrough in tradi­
tional parish structures, a "new model of church" (Healey, 1984: 232), as I said 
earlier. They are just another pastoral strategy, "a structure to get more grip on the 
people", one of my informants said (see also Shorter, 1985b; Healey, 1987b: 
269-270). Real localization of the church is not possible without decentralizing its 
hierarchical structure. 
37 Pope John Paul Π spoke in Tanzania about mission and evangelization in terms of church 
growth and translation of the good news. See "The Pope in Africa" in L'Osservatore Romano. 
Weekly Edition in English, 3 September 1990, p. 2-5; and 10 September 1990, p. 2-11. 
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The centrality of the person 
Magesa's fifth principle is the centrality of the person. In terms of the communi-
cation model it could be said that communication must be receptor-oriented. 
Pastoral ministry can only be liberative if it is centred upon the person and his or 
her situation, centred on life instead of law. 
Are the previous approaches to evangelization centred on the person? It is obvious 
that most of them are not. The whole discussion on the Pastoral Directory was 
limited by a legalistic attitude. The pastoral workers were eager to remain within 
the frames of the Canon Law. At best the priests would be willing to manoeuvre 
between the rules of the church and the needs of the people or to look for loop-
holes in the law. 
Most pastoral workers think that the message has priority over the receivers. An 
example is the discussion about baptism of children of unmarried mothers.38 The 
question was not whether baptism will help the mother or the child, but whether 
it is according to the Canon Law. 
One can be pleased that the Maryknoll Sisters in Kalebejo parish started their 
VEMA-project like Freiré suggested (1978: 134, 143) by "getting to know the 
people in the area and their needs by visiting them in their homes" (Diocese 
of Geita, 1990: 56).39 The Missionaries of Africa in Geita Diocese have had 
two social analysis sessions. But this is more exception than rule. Priests are 
not trained in mis way. As one Tanzanian priest said 'Ve do not know the 
people". 
If the curriculum of the seminary training is analysed, it will be found that most 
subjects are directed towards the message (dogmatics, ethics, canon law), methods 
(catechesis, homiletics) or the sender (spirituality), not to the receivers in their 
context (psychology, sociology, anthropology).40 
Shorter criticized Singleton (1978) who proposed a pastoral counseling for those 
who are possessed by evil spirits in the sense of a non-directive therapy. No, says 
Shorter, the pastoral worker cannot be client-centred. "From the Christian point of 
view, there is the obligation to evangelize sufferers, to give them a new Christ-
centred understanding of the world and not to confirm them in a cosmology 
which is factually erroneous and subversive of Christian beliefs" (1985: 185). 
This is a serious problem indeed, one that questions pastoral pedagogy and 
planned change. It is not denied here that pastoral pedagogy (like theology) 
38 This is a serious social and pastoral problem. More and more women, especially in towns, 
choose for children, since they are needed as social security, but do not want to many, because 
they feel that they are exploited by men. It is an act of women's liberation which is however 
punished by church rules. 
39 VEMA stands for village-based (vijijini) integrated programme in the fields of education 
(e/imu), development (maendeUo) and health (afya). Verna means 'well', 'good', 'nice' and is 
an answer to the customary question: how are you? The programme includes religious educa-
tion. 
40 See Magesa, 1984b. Kirwen's "four semester syllabus" (1986), originally designed for cross-
cultural ministry, can be of great help to innovate the formation of priests. 
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should be Christ-centred in last instance (see Liampawe, 1989: 20; Tanzania 
Pastoral and Research Institute, 1990: 33). But the question is, as was asked 
before: Centred on what Christ? Is He a tribal God or the eschatological person 
(see Hoedemaker, 1978: 43-44)? 
I would like to add here that unlike his other publications Magesa does not make 
this fourth principle concrete. Pastoral ministry should be centred on what person? 
It is certainly in his line to say that, without neglecting the rich, it should be 
centred especially on the most deprived and marginalized (see Kibicho, 1972: 
336-339). 
To be client-centred does not mean to be uncritical. In this sense there is some 
truth in Shorter's statement. But with Singleton I prefer to say: The communica-
tion I have in mind is dynamic and dialectical. It starts from mutual respect and 
cross-fertilization, but it does not exclude critical interrogation and confrontation 
(see Singleton, 1976a: 29). 
Need for theological realism 
The sixth principle recommended by Magesa is a realistic appraisal of the context. 
First the context has a deep theological significance (see Kibicho, 1972: 315, 338; 
Hoedemaker, 1978: 49). Moreover the context is the basis for pastoral planning 
(see Blomjous, 1974: 28; Killackey, 1975: 7). 
Is there an appraisal of the context in the previous approaches of evangelization? 
As will be clear from the previous points, there is not. Pastoral ministry is seen 
as an implementation of prefabricated theological theories. It is not taken seriously 
that the pastoral worker must start where the people are, that planning must 
appeal to felt needs and must be realistic in terms of potentialities and restraints 
(see Lunyungu, 1979: 9). 
Moreover, it is not seen that the context is a source of theology, that the situation 
as such gives indications for the contents of theological answers. The people are 
a privileged place of God's revelation. This can be applied to a point that I made 
earlier: if it happens that the communicator belongs to the ruling class, he must 
be warned that his vision of God might be obscured (see Kibicho, 1972: 338). 
I would like to recall here that official and popular religions are class phenomena, 
and that there is not one, but that there are many popular religions, both integra-
tive and dualistic ones, as I have shown in the first and second chapter, each 
corresponding to the needs of different groups in society. 
Most pastoral workers have not learned to appraise the context. Basically they 
have a deductive view of theological reflection and a top-down approach of 
pastoral planning. According to them the norms are given in canon law, or at best 
in the bible, and the only thing the pastoral worker can do is to implement them 
in the concrete situation. 
In such an approach the context is just the framework in which is worked, but has 
no theological or pastoral significance. An appraisal of the context would ask a 
way of pastoral-theological reflection, as I have proposed in the pastoral circle, 
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but the pastoral workers are not trained in this way.41 In Geita Diocese much 
could be changed for the good by introducing regular sessions of pastoral-theo-
logical reflection.42 
Summary and conclusion 
It was my aim in this paragraph to give an evaluation of the previous approaches 
of evangelization and to show a perspective for a 'new evangelization'. For this 
purpose I made use of some insights of missiology and communication science to 
understand and promote a dialogue between the religious leaders and the people 
who are devoted to popular religion. 
The ordinary faithful have the idea that their interpretation of the 'good news' is 
legitimate. However they feel that their interpretation is condemned by the church 
officials. Therefore they do not dare to communicate it openly. The pastoral 
workers on the other hand think that they 'have' Christ and that the only thing 
they must do is to 'bring' Christ to the people, 'by all means'. They have the idea 
that they know the 'good news' already and that they do not need the people to 
understand iL In their interpretation of Christ there is no need for a dialogue. 
Consequently they practice evangelization as 'propagation of the faith', rather than 
'communication of the good news'. 
A presupposition for real communication however is not only that the leaders are 
fully committed to the Christian message (because of its universal relevance) but 
also that they are fully open to the 'good news' of others (because deus semper 
maior). In the third chapter I have given a theological justification for this 
understanding of evangelization. The question in the next section will be: What 
does this mean in practice? How can this type of evangelization be implemented? 
4.3 Towards a more liberative evangelization 
I have reached the last paragraph of this study, namely the actual planning of a 
policy, a strategy and a proposal for the implementation of a liberative 
evangelization of popular religion in Geita Diocese. Let me review what I have 
done so far. In the first paragraph of this chapter (4.1.) I have described previous 
evangelization practices. This shows the beginning situation of pastoral planning. 
To show the beginning situation is necessary because a proposal for the innova-
tion of the pastoral practice towards popular religion should start where the 
41 At Tangaza College (Theological Centre of Religious) in Nairobi pastoral theological reflection 
on field experiences has recently been included in the curriculum (see their handbook: 
Theological Reflection and Ministry, 1990). According to the dean of studies in the beginning 
the students were not in favour of this kind of training. 
42 The Maryknoll Fathers in Musoma Diocese have been doing this. See Baker et al., 1984. J. 
Healey wrote several papers on theological reflection in behalf of the Maryknoll OTP in 
Tanzania. At the UTP, theological reflection is a substantial element in the curriculum. See 
Korsten et al., 1974. 
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pastoral workers are. It makes no sense to design a future plan which the pastoral 
workers cannot link with their present situation. 
In the second paragraph of this chapter (4.2.) I have given an evaluation of the 
previous approaches of evangelization. This is important in order to discover the 
resources among the pastoral workers in Geita Diocese, their resistance against 
change and the potentialities for a liberative evangelization. Pastoral planning 
must not only look at what is desired but also take into account what is possible 
in the unruly reality. 
In line with the view of planning given in the introduction to this chapter, this 
paragraph shall have three sections. In the first section (4.3.1.) I shall answer the 
question what must be done in order to achieve the desired future. This is what 
I call the planning of policy. In the second section I shall answer the question 
how one must go about it to achieve the desired future (4.3.2.). This is what I call 
the planning of strategy. Not all goals can be reached and not all means can be 
used at the same time. Therefore the third section puts forward a proposal for the 
implementation of the policy and the strategy (4.3.3.). This is what I call a plan 
of action. It says who must do what, when and how (see Commissaris, 1978: 
32-38). 
43.1 Promote the "Good Life" 
As I have said before the planning of policy refers to the description of what must 
be done to reach the desired future, designed by the theological reflection. In 
order to reach more distant ends it will be necessary to reach more immediate 
ends, and I shall mention here a sequence of things to be done. More immediate 
ends are objectives, goals and targets (see Killackey, 197S: 5-8; Commissaris, 
1978: 34-35). 
In order to describe what must be done, the ideals about the desirable future, that 
have been discovered by means of theological reflection, must be translated into 
ends that are realizable. In other words: What is desired must be concretized into 
what is possible in the unruly reality (see Commissaris, 1978: 28). 
Life in abundance 
As I have shown in my historical-phenomenological analysis, the Sukuma do not 
like disorder (hatutaki fujo), they do not like 'difficult life' (maisha magumu). 
The Sukuma seek health (afya), wealth (malí), strength (nguvu), fertility (uzazi)y 
vitality (uhai), freedom (uhuru), self-reliance (kujitegemea), harmony (usalama), 
wholeness (uzima) and peace (amani), even with the meta-empirical realities. In 
short: The Sukuma want a Good Life (maisha mazuri). 
In my theological reflection I have shown that "Good Life" is the aim of Christi-
anity, since: a) Christianity must continue the mission of Christ, and b) in Christ 
there is "life in abundance" (John 10, 10). If the Sukuma seek Good Life and the 
Church acts really as a "sacrament of salvation", according to the Second Vatican 
Council (Lumen Gentium, No. 48), then the church and the people will meet 
somewhere. 
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In the evaluation of the previous evangelization practices concerning popular 
religion it was concluded that the Sukuma are not indifferent to Christianity, as 
the pastoral workers say, but that Christianity is irrelevant for them in their 
everyday life. In other words: Given their pragmatic-utilitaristic attitude, the 
Sukuma will change their behaviour when they have reason to do so, when they 
have worked out their profit and loss account. If justice is to be done to the 
people, it must be asked: Are the ordinary Sukuma better off with Christianity 
than without? The answer must be: no. Nowadays most ordinary Sukuma do not 
profit much from Christianity. 
Therefore, what the evangelizer must do is to make the Christian message relevant 
for the Sukuma, to demonstrate (see Magesa, 1982: 359) that in Christ there is 
"life in abundance" by promoting the "good life". Hence they must strive for a 
qualitative rather than a quantitative approach, and consequently for an evangeli-
zation in-depth (see Salat, 1977: 134). 
In the meeting of the Council of Priests in April 1991 one of the older expatriate 
priests asked: tunakwenda wapi (where are we going to)? He distinguished two 
types of mission: to make disciples of all the nations (Matthew 28, 19) or to 
liberate the poor (Luke 4, 18) and asked: What should we do? The question 
remained unanswered. Throughout this study I choose liberation as the aim of 
evangelization. Of course, both commandments are interrelated, since in Christ the 
Kingdom is near. Hence proclaiming Jesus as the Christ is bringing nearer the 
Kingdom of God, as Evangeli! Nuntiandi No. IS and Redemptoris Missio No. 18 
say. It seems more a question of priorities. 
Freedom as self-determination 
In the introduction of this study I said that one of my aims was to give a contri-
bution to an evangelization of popular religion in Sukumaland. For this purpose 
I gave a general description of popular religion in the first chapter and tried to 
understand it in a liberative way in the second chapter. In the third chapter I 
developed a liberation theology of religions for Sukumaland as a theology of 
'Good Life', resulting in a theory of evangelization. In the previous section I gave 
principles for a liberating evangelization, following Magesa. Stil] the aim of 
evangelization as the communication of the 'good news' has not been made 
concrete yet. 
In the third chapter I opted for a liberation of the Sukuma, a liberation from their 
cultural, psychological and ideological oppression, and concluded that a plural and 
local understanding of Christianity is a condition for the possibility of a liberative 
communication. Therefore, ultimately the aim of evangelization is freedom. This 
has been recognized by several Vatican documents, as I have shown before. 
Stated negatively: The aim of a liberative evangelization of popular religion in 
Sukumaland is freedom from everything that enslaves the Sukuma. Stated posi-
tively: The aim of evangelization is freedom in the sense of self-determination. 
The people to be evangelized should learn to determine their own lives as "images 
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of God" (Gen. 1, 28) in all realms of life, even in the question of revelation (see 
Kibicho, 1973: 335-Э36).43 
In the light of my theological reflection it can also be said: The aim of 
evangelization is not to make those to be evangelized good church members, not 
even good Christians, but to make them discover and do the will of God, within 
or outside the visible church, and therefore bring nearer the Kingdom of God (see 
Schillebeeckx, 1990b: 173). As said before: I do not exclude conversion from the 
realm of evangelization, but it is broader than a conversion of the individual soul 
or the spread of the Church. It is a conversion to the Kingdom of God (see Van 
Rossum, 1967: 379). In this sense the words of Saint Paul (1 Cor. 1, 17) can be 
understood: "Christ did not send me to baptize. He send me to tell the Good 
News" (see Tirumanywa, 1991: 92). 
'To determine their own lives" and "to make them do the will of God" as aims 
of evangelization is not a contradiction. The will of God is that the Sukuma 
determine their own lives as "images of God", as I have shown in my explanation 
of Gen. 1, 28. In the light of Gen. 9, 6 this includes asking each other: "where is 
your brother" or "where is your sister" (Gen. 4, 9)? 
Revive the self-help spirit 
But are the Sukuma capable "to determine their own lives" in the present circum­
stances? Are not they too much alienated from their cultural roots? Do not they 
need the help from outside? These questions are replied in the affirmative by 
O'Donohue (1989). In the second chapter I asked myself whether popular religion 
in Geita Diocese is a liberating or an alienating reality. I have concluded that it is 
both. Popular religion is an ambiguous reality. There is a lot of intoxication and 
escape behaviour in popular religion. But it must not be overlooked that it has 
also a liberating capacity. 
Just as the Maji Maji and Mau Mau movements resisted colonial oppression and 
unjust distribution of land in connection with meta-empirical realities, a liberating 
capacity can be seen in popular religion. It is a problem-solving strategy (histori-
cal-phenomenological analysis), inspired by a utopia of Good Life (structuralistic 
analysis) and based on the division of power or a silent class struggle in the 
Sukuma society (sociological analysis). The same problem-solving strategy is 
found in the people's defence committees (sungusungu), as Abrahams shows 
(1987: 179), and the African Independent Churches in Geita Area, in a non­
organized but massive way. It cannot be held on empirical grounds that popular 
religion is incapable of social criticism and therefore of social change. 
By liberative capacity I mean what I have said above: the capability of the 
Sukuma to free themselves from whatever enslaves them and to determine their 
own life. If evangelization seen as the communication of the 'good news' is to be 
liberative it must take the problem solving strategy as its starting-point, in other 
43 The Church recognized the freedom of conscience and rejected the use of compulsion in 
various documents (see Evangeli! Numiandi, No. 80; Redemptoris Missio, No. 8). 
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words, it must revive the self-help spirit in popular religion and work as a catalyst 
by accelerating a re-action which is already going on. This is the first thing that 
the evangelizer must do. This idea can be expressed in different 'language-
systems': revive the self-help spirit, that is: helping people to help themselves in 
a pedagogical language-system, or: helping people to find their destination as 
"image of God" in a theological language-system.44 
A maieutic approach 
Following the Brazilian pedagogue Paulo Freiré it is quite common to speak in 
religious education programmes of 'conscientization' or making people aware of 
their situation (see Velia and Drew, 1977b: 83-85). Often the presupposition is 
that they are unaware. Understood in this way there is a danger of a new superior-
ity, namely that the educator sees or knows things that the people themselves do 
not see or know. Many church programmes give the impression that 'conscientiza-
tion' is a new, more subtle means of manipulation (see Visocchi, 1978: 162; 
1979: 108). 
I am convinced that the people know their situation better than the educator does 
and that they are quite capable to look after themselves. Therefore I prefer to 
speak of a maieutic approach. The task of the educator is like the one of a 
midwife. His or her task is not to bring new knowledge from outside, but to 
reveal what was there, be it hidden (see Mock, 1979: 286-289; Camps, 1983: 
155).4S 
This maieutic approach is rooted in the African view of man and world, in which 
man is seen as a microcosm in the macrocosm (see Mock, 1979: S3-SS). The 
emphasis of this maieutic approach is not on giving answers but - like Socrates 
did with his disciples - on asking the right questions, that is questions that 
stimulate further reflection, and not questions that could be answered by 'yes' and 
'no' (see Mock, 1979: 288-289). 
Heed the identity of the other 
The maieutic approach requires that the pastoral workers must discover and heed 
the identitity of the other, because the other as other is subject of his or her own 
liberation. As shown above, most pastoral workers leave little room for the 
identity of the others. This is because of their theological presuppositions. 
However, this need not be so. 
Because to heed the identity of the others as an aim of evangelization contrasts 
with the classical understanding of the aim of evangelization as conversion by 
44 For the notion of language-system, see Hubbeling, 1973: 11-15. 
45 Sundeimeier (1990: 395-396) points at the danger that the Western stress on self-awareness 
causes the outside world to appear as Object' only. He prefers the epistemology of Lévinas. 
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way of pleaching and teaching the 'good news', this new understanding of 
evangelization needs further clarification and justification.46 
Theologically the aim of evangelization as to heed the identity of the other takes 
seriously the belief that God is encountered in the other (see Magesa, 1980: 109). 
This belief is expressed by Matthew 25, 31-46. This text seems to indicate that 
justice is the only criterion of the Last Judgement. But closer inspection learns 
that the identification of Christ with the poor is essential (see Tirumanywa, 1991: 
81). 
For the foundation of this understanding of evangelization the philosophy of 
encounter of Emmanuel Lévinas is of great help. According to Lévinas "I am 'in 
myself through the others" (1981: 112). This statement resembles the African 
wisdom that "I am because we are; and since we are, therefore I am" (Mbiti, 
1969b: 108-109). But in the light of Lévinas it must be added that the others are 
not only the members of the family, the clan, the tribe (see O'Donohue, 1989: 
140), but also the real others, the strangers, especially the poor and oppressed (see 
Sundermeier, 1990: 396; Eggen, 1992: 88). 
Pedagogically the idea of heeding the identity of the other expresses what is said 
above: The people are quite capable to look after themselves. This is a key 
principle in the pedagogy of Paulo Freiré and many Adult Education Pro-
grammes (see Velia, 1975; Velia and Drew, 1977a). It is not strange that Paulo 
Freiré has an affinity to the analogical philosophy as it is expressed by Emma-
nuel Lévinas. 
An evangelization as to discover and to heed the identity of the others means that 
the pastoral workers must learn to listen to the voice of the ordinary Christians 
and take seriously their voice as God's voice who is calling them through the 
other: "Cain, where is your brother Abel?" Moreover it means that the pastoral 
workers must learn to understand the voice of the ordinary Christians as a protest 
against the expansive evangelization until now and to estimate to what extent and 
in what way they could participate in the ordinary Christian's struggle for the 
preservation of their identity and strengthen their resistance. Lastly it means that 
the pastoral workers must learn to realize that by listening to the voice of the 
ordinary Christians in Sukumaland they can learn a lot from the ordinary Chris-
tians for their own salvation. Evangelization is not a one-way traffic but a mutual 
process (see Wijsen, 1991). 
46 The 'Good News Bible' translates Gen. 4 ,9 as: "Am I my brother's keeper"? The Hebrew text 
uses the verb s jamar. This verb can have two meanings: to keep (to look after, to safeguard, 
to defend) and to heed (to pay attention to, to be concerned with, to abide by). It is in the line 
of Lévinas to interpret the text in the second way. If one reads Joh. 10, 11 ("I am the good 
shepherd"), from which the words for pastoral work and pastoral workers were derived, in the 
light of Gen. 4, 9 as understood above, this text and pastorate gel another dimension. As also 
Saint Paul says: It is not the task of the pastor to control and rule over the faithful (2 Cor. 1, 
24). Whatever verb one uses, it may not be too active. One must be wary of any new form of 
imperialism. 
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Restore confidence in themselves 
To heed the identity of the others demands also that the evangelizer must restore 
the confidence of the Sukuma in themselves. This seems a contradiction with the 
previous points, in which I stressed that liberation as self-determination and self-
help are already present. Western expansion in Sukumaland did have tremendous 
psychological consequences. It caused a feeling of inferiority and a crisis of self-
confidence. But on the other hand the Sukuma were reluctant to accept the 
Westernization. This reluctance was interpreted as a 'resistance to change' and I 
came to understand this resistance as a form of protest, be it implicit.47 
This does not alter the fact that there was a great pressure on the Sukuma to 
give up their own identity. As I have shown in the previous chapter, the 
conversion of the Sukuma caused their cultural death (see Magesa, 1990a: 
45-50). They were rejected (see Waliggo, 1989b: 100-103) and de-Africanized 
(see Freiré, 1978: 13, 126). In order to become Christians the Sukuma had to 
abandon their Sukuma values and customs. The first missionaries 'nailed the 
Sukuma at the cross'. In their view evangelization was successful if the Sukuma 
were adjusted to their Christian point of view. The conversion is linked with the 
symbol of crucifixion. 
New evangelization - I do not use this term in the sense in which it is used by 
the Catholic organization 'Evangelization 2000' or some Vatican authorities, 
because they mean restoration - is linked with the symbol of resurrection. New 
evangelization means to revive the Sukuma as Sukuma, to revitalize Sukuma 
values, to give voice to the Sukuma and to re-Africanize their mentality (see 
Freiré, 1978: 14, 127). This will increase their resistance and - in consequence -
they will raise their voice against the evangelizer. 
Make them feel at home 
To restore the confidence in themselves requires also that the evangelizer must 
make the Sukuma feel at home (again) in their own culture and - at the same 
time - find their way in the world which becomes a 'global village'. There is no 
'no man's land' to which people can flee. Today all people are interdependent. 
They either learn how to live together, or they die together (see Hoedemaker, 
1978: 14-19; Bellagamba, 1991: 1991: 7). 
In describing the cultural context of religious communication (section 1.1.1.) it 
was concluded that the main problem is the cultural confusion; old ways do not 
solve new problems while new ways have to be found. Popular beliefs and 
practices can be understood as such new ways on a religious level, be they fragile. 
They seek a synthesis between the old religious culture and one of the new 
religions. It is not a survival of the old way, nor a passive confirmation of the 
new one, but a new creation, a way of being Sukuma and at the same time 
47 Because of this reluctance, in the long run the Sukuma have the start of other ethnic groups 
thai were anxious to accept Westernization. They have the advantage of possessing still a 
strong cultural identity. 
265 
Christian. By guiding popular religion evangelizers can contribute to the 'cultural 
development* of the Sukuma (see Shorter, 1988: 254). 
Reviving the self-help spirit consists of promoting traditional values, not by 
turning to the past to preserve them but by helping to their re-discovery and their 
reinterpretation in a new context. I am not opting for 'cultural romanticism' but 
for a 're-Africanization' of rejected people by 'assuming their own history' (see 
Freiré, 1978: 14).4* This re-discovery and re-interpretation is already found in 
popular religious beliefs and practices. That is why they should be taken very 
seriously (see Droogers, 1977: 452-454). 
The value of traditional religious culture for development is rediscovered by both 
scholars of development and religion (see Quarles van Ufford and Schoffeleers, 
1988; Geschiere and Van der Klei, 1988). During the Fourth Uganda Theological 
Week on Church Contribution to Integral Development Byaruhanga-Akiiki (1989) 
and Waliggo (1989a) stressed the role of traditional values. Both authors are 
convinced that the identification of Christianization with modernization was a 
mistake. There is a liberative potential in traditional values to be revitalized in 
integral development. 
This also means that the evangelizer should opt for pluralism, rather than uniform-
ity. The evangelizers accept a multi-cultural Christianity in a multi-cultural world, 
since all people are creatures of God, sons and daughters of the one and only 
Creator. As Saint John (14, 2) says: "in the house of my father there are many 
rooms". The aim of evangelization being to make the people feel at home in the 
changing world has two aspects. Because the evangelizers are agents of a univer-
sal religion, they can guide the Sukuma in finding their way in the world that is 
becoming 'global'.49 But at the same time they must resist the oppressive side 
of this process by stressing the right of the Sukuma to be and remain Sukuma.30 
Walk each other home 
Walking together with the Sukuma on their way through the ever changing world 
fits very well with the African custom of kusindikiza, which means to accompany 
a parting guest a little way on his or her road as a gesture of respect. A Sukuma 
will always "walk you home", at least half-way (see Healey, 1981: 164-166). In 
the same way people accompany each other on their path of life (see Healey, 
1985: 59-62). 
48 Shorter (1983b: 202) suggested that ancestor veneration can give a vital expression to the 
doctrine of the communion of saints. With Singleton (1977b: 16) I agree that a re-introduction 
of traditional values in a Christianized form is not necessarily liberative. 
49 Schoffeleers (1986) says that it is as a world-wide organization that the church can add 
something to contemporary Africa. Instead of going the way of healing the church would be 
wise to maintain its large-scale character. 
50 O'Donohue (1989) holds that if Africans wish to enter the modem world they have to abandon 
their traditional beliefs. 
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In Africa the "other", the "stranger" or "guest" {mgeni) is very important and 
hospitality is a key value (see Healey, 1981: 33). As a popular proverb says: 
Kupata mgeni ni baraka (to get a guest is a blessing). The Sukuma have always 
known that guests should be treated with respect, that guests are a privileged 
place of God's revelation.31 
For Friedli, who did fieldwork in Burundi, 'strangeness' is a social, existential and 
religious experience, that is shared by both Christians and people of other faiths. 
All people are strangers for one another, they are strangers in die world, they are 
strangers for the Absolute. Consequently 'strangeness' is a space for encounter, in 
which both Christians and people of other faiths are faced with the same chal-
lenge to overcome the fundamental and common "estrangement" in the world (see 
Friedli, 1974: 21-26). 
A pilgrimage to God 
Joseph Healey suggests that a 'journey theology' should be elaborated. He 
describes mission in terms of a search for meaning in life, exploring the far ends 
of the world, discovering Christ in our lives and 'spiritual pilgrimage', which are 
closely linked with the kingdom of God (1981: 1-18). 
There is an old and ongoing 'journey theology' that sees mission as a perigrinatio 
ad Deum (see Van Rossum, 1992: 210). The evangelizers can think of the Irish 
monks in the 6th and 7th century with their perigrinatio ad Christum (see Auf der 
Mauer, 1983), the Franciscan and Dominican fratres perigrinantes pro Christo in 
the 13th century, Bartolomé de Las Casas, Roberto de Nobili and Matteo Ricci in 
the 16th and 17th century. They all learned to see mission in terms of exploration, 
more than expansion. 
All people are all 'pilgrims' to the Kingdom of God (see Hoedemaker, 1978: 82, 
80, 78). This is expressed very well by the Dogmatic Constitution Lumen Gentium 
No. 48 (in relation to the church itself) and by the World Council of Churches in 
its "Guidelines on Dialogue" No. 19 (in relation to the peoples of other faiths) 
which says: "We feel able with integrity to assure our partners in dialogue that we 
come not as manipulators but as fellow-pilgrims" (Geneva, 1982). 
Jesus himself set the example when he met the disciples who were on their way 
to Emmaus. "And He walked with them", Saint Luke says (24, 15). Pieris (1987: 
175), speaking from a Buddhist context, explains: "Here, co-pilgrims expound 
there respective scriptures, retelling the story of Jesus and Gautama in a core-to-
core dialogue that makes their hearts burn (Luke 24: 32). It is only at the end of 
the path, as at Emmaus, that the path itself will be recognized by name (Luke 24: 
31)". 
51 See Kibicho, 1984; Byanihanga-Akiiki, 1989. O'Donohue (1989: 140-141) says that the by 
Western romantics lauded African hospitality (and mutual help) was directed to relatives only. 
It had nothing to do with charity but with self-interest. 
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Be fully committed 
So far I have answered the question what must be done by saying that 
evangelizers must promote the 'good life', revive the self-help spirit, restore the 
confidence of the Sukuma in themselves and make them feel at home in the 
changing world. How do these (no doubt useful and necessary) activities relate to 
the traditional understanding of evangelization as witness, proclaiming Jesus as 
the Christ, it may be asked52 
In sections 3.3.2. and 4.2.1. I accepted Kibicho's theory (theology) of 
evangelization as "to teach one another constantly what the good Lord continues 
to teach us about the nature of and the way to the blessed life". Every religion 
"must evangelize as if it is the only carrier of the only fully-saving revelation". At 
the same time every religion "must acknowledge and accept the claim of unique-
ness and ultimacy or finality in every other genuine religion" (1984: 24-25). 
For me Jesus is the Christ, that is, He is the one who brings salvation on account 
of God, because he links his faith in God as father with healing the sick and 
liberating the enslaved, with displacing frontiers between people and inversing 
hierarchies. However, this theological statement is, in terms of Schillebeeckx 
(1979: 617-619), a hypothesis to be verified or falsified, as any other science 
does. The only verification is the practice of following Him. 
For the practice of evangelization this means that the evangelizers must be sure 
of their own faith and at the same time be open to the faith of others. The 
evangelizers have the almost impossible task - to speak with Stanley Samartha -
of 'being fully committed', because truth is not only truth for us but has a 
universal relevance, and 'being fully open', because God is always greater than 
our limited conceptions can perceive. 
Let the people be 
Therefore one can agree with Singleton when he says that the pastoral workers 
should let the people be. This does neither mean that they should leave them 
alone, nor that it does not matter what people are. A social-scientificly inspired 
pastoral approach of popular religion is not the same as indifferentism or relativ-
ism. 
A social-scientific analysis of popular religion imposes a great degree of religious 
pluralism. The religious pluralism I have in mind is dynamic and dialectical. It 
starts with mutual respect and fertilization, but includes critical interrogation and 
confrontation (see Singleton, 1976: 29). 
In line with the idea of a perigrinatio ad Deum it can be said that the open-ended 
and liberaüve communication of the 'Good News' between the ordinary faithful 
and the religious leaders in Geita Diocese must consist of crossing the frontiers of 
what is known and taken for granted, participation in the world of the other. 
52 See for example Hcsselgrave who explicitly dedicates one chapter of his book to "communicat-
ing Christ into the world views of syncretism and multi religion" (1978: 191-194). 
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confrontation with the 'Good News' and feed-back to the own world (see Hoede-
maker, 1978: 97-109). 
Development or liberation? 
How does my view of evangelization as reviving the self-help spirit relate to the 
official understanding of evangelization in Geita Diocese? As shown in the third 
chapter the aim of evangelization in Geita Diocese is integral development, 
spiritual and material growth, development of body and soul. 
But there is an ambiguity in the diocesan policy. While the view of maendeleo ya 
kimwili (material development) is 'modern', the view of maendeleo ya kiroho 
(spiritual development) is 'traditional'. Probably the view of material development 
in terms of modernization, which knows only a one-dimensional kind of rational-
ity, is a greater barrier against taking seriously the religion of the people, than the 
traditional theology, which leaves room for piety and devotions, blessings and 
medals. 
Many pastoral workers will undo the problem-solving behaviour in popular 
religion as 'magic' which has to be removed, converted to the real faith. They do 
not recognize that every religion has problem-solving aspects. The prayer "give us 
this day our daily bread" in the Christian 'Our Father' is but one example. The 
main problem, however, is not at the theological level but at the pedagogical 
level. This will become clear in the next section where I shall deal with how to 
go about it to achieve these ends. In this regard speaking of 'total liberation' 
would be better than speaking of 'integral development'. 
43.2 The practice of presence 
In my view the best way to realize an evangelization as promoting the 'good life' 
is what is called a 'ministry of presence'. Most pastoral workers in Geita Diocese 
see and practice evangelization as a 'ministry of service', both in sacramental care 
and development work. They inherited 'good works' that keep them busy and are 
condemned to be 'dispensers' of sacraments. Consequently they are more con-
cerned with projects and tasks than with the people. 
The church in Sukumaland has enough reason to be very modest and to act very 
reservedly, for she has a period of pitiless expansion behind her, a period that the 
people in Sukumaland remember very well and that is answered now, be it 
implicitly and in hidden (but, as I have tried to show in my second chapter, 
through semiotic analysis to be discovered) forms, by a 'cry for freedom* (see 
Warren, 1963: 11) in popular Christianity. 
Christian presence expresses this modesty and reservedness very well. This 
method stresses living with the people rather than working for the people (pres-
ence versus service). It pays more attention to who the pastoral workers are than 
to what they do (person-centred versus task-centred), more to a life out of the 
Holy Spirit than to applying techniques (presence versus project), and more or 
less more to contemplation than to action. Basically it is more a spirituality than 
a method (see Healey, 1981: 8-10). 
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There are additional reasons to opt for a ministry of presence. In section 4.2.1.1 
have said that from a semiotic view of communication the meaning of a sign 
depends on the context in which it is communicated. When popular interpretations 
differ from the official ones, this means that social and cultural differences have 
to be seen and removed. That is why the practice of presence is so important: It 
tries to reduce the social difference between evangelizer and evangelized. More-
over, professional theologians and pedagogues run the risk of speaking over the 
ordinary people's heads, of becoming elitist and manipulative. The practice of 
presence helps theology and pedagogy to come back to earth, to remain true-to-
life. 
'Christian presence' fits very well in the Sukuma culture. Home visiting, welcom-
ing guests, talking and eating together are important Sukuma values. When a 
house in Sukumaland is approached, the first thing the housekeeper will say is 
karibu (welcome). The host or hostess will drop everything to welcome the 
visitor, make him or her feel at home, enjoy a friendly conversation and serve 
food and drink. The emphasis is on the person rather than on tasks (see Healey, 
1988a: 59). As Taylor (1963: 17) says: "One can enjoy the other's presence 
without fuss or pressure, in conversation or in silence as the mood dictates". 
The essence of presence 
The meaning of the word 'presence' is very well explained in a policy statement 
of the World Student Christian Federation: "The word 'presence' tries to describe 
the adventure of being there in the name of Christ, often anonymously, listening 
before we speak, hoping that men will recognize Jesus for what he is and stay 
where they are, involved in the fierce fight against all that dehumanizes" (quoted 
in Thomas, 1969: 220). The last sentence shows that presence does not exclude 
confrontation. 
This style of working is legitimated as follows: "As an expression of faith, it 
points to the incarnation: God became man like us and lived among us. The man 
Jesus uncovers life for us. His identification with man, his humility, his form as 
a servant, his freedom, his interest in those who were cast out of society for either 
good or bad reasons, his forgiveness and judgement, and his death are so like 
ours, and yet so unlike ours, that they never cease to fascinate us. His presence 
has shown God to us" (quoted in Thomas, 1969: 219-220; see Shenk, 1982: 
32-35). 
In Tanzania I visited the Little Sisters of Jesus in Nyakato (Mwanza Archdiocese) 
and Ipuli (Tabora Archdiocese),33 Maryknoll Sisters in Kung'ombe (Musoma 
Diocese) and 'integrated communities' in Bushangaro and Rukora (Rulenge 
Diocese) that tried to be present among the people, in view of a better life. The 
Little Sisters in Ipuli explained their presence as follows: "We do not work for the 
people, as many missionaries do. We do not live like the people, as the Little 
Sisters of the Gospel do. We live and work with the people. We start where the 
S3 The convent in Ipuli was closed. Nyakalo is a suburb of Mwanza town, an industrial area. 
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people are, to know their situation from within. From there we try to proceed with 
them, solving common problems". 
One of the Maryknoll Sisters who lived in a village in Rulenge Diocese distin-
guished four goals of their presence there: to live in solidarity with the people of 
the village; to participate in, animate, land when necessary instigate activities that 
contribute to human liberation; to participate in the building of community; and 
to develop the contemplative aspects of their lives through prayer and reflection 
(see Giblin, 1976). 
'Education for liberation' in this context does not mean to influence from outside, 
but to reveal what is already there, hence to act as a midwife, that is, to disclose 
the existing power to be within the person. The main method is to provoke 
questions. "It seeks to awaken the critical awareness of the student and to lead 
him to ask more and mote questions. The right questions are more important than 
the answers" (Magesa, 1978: 513). 
Also the African bishops stress Christian witness and presence in society (see 
Symposium of Episcopal Conferences of Africa and Madagascar, 1988: 19). The 
problem is the relation between presence and witness. As Pope John Paul II said 
to the bishops of Tanzania during their Ad Limina visit on December 4th, 1987: 
"The witness of an exemplary Christian life is already an act of evangelization. I 
hasten to add that the witness living through example is not enough in itself. It 
has to be preceded and accompanied by the proclamation of the good news of 
salvation in Christ, which is the heart of all church action of evangelization".54 
Presence in various situations 
'Christian presence' as a method of communicating the 'good news' originated 
from the practice of the worker-priests in France after the Second World War. 
Confronted with the masses of workers who had become alienated from the 
church and often from Christian faith, they felt that instead of teaching and 
preaching, the best way to communicate the 'good news' to the workers was to 
live and work with them, to be present among them. 
In the same time 'Christian presence' was promoted by Jacques Ellul, who was 
appointed as professor of political sciences at the University of Bordeaux in 1947. 
Ellul was convinced that the image of Christ and the Church in North Africa was 
seriously spoiled by the colonial history and the Algerian War. In such a situation 
it is not necessary to preach Jesus, but to make an act of political and cultural 
repentance. Christian organizations must refuse to identify with Christian and 
colonial systems that have hidden the true face of Christ. The only thing they 
should do is to be present in a Christian way, to show what Christianity really 
means. 
In 1964 the idea of 'Christian presence' was adopted by the World Student 
Christian Federation as the key to understanding the missionary task in the 
academic world. I have quoted their policy statement above. According to them, 
54 See L'Osservatore Romano. Weekly Edition in English, 21-28 December 1987, 12-13. 
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words like witness and evangelization raised in the student world the impression 
of speaking before listening, of separating people from their environment, of 
preoccupation with souls instead of life in its totality. Hence a new approach was 
necessary. 
In addition to the missionary work among workers (priest workers), Muslims 
(Jacques Ellul) and students (World Student Christian Federation) this method is 
found also in the missionary work among the most marginalized. The Sisters of 
Mother Theresa (Calcutta) and the Brothers of Frère Roger (Taizé) work in this 
spirit in many countries in the world. Maybe most clearly this method is followed 
in the work of the Little Brothers and Little Sisters of Jesus who follow the 
inspiration of Charles de Foucauld, who was in fact the first one to practice 
'Christian presence'. Little Brothers and Sisters of Jesus are working all over the 
world, also in Sukumaland, as I have shown above. 
The Anglican tradition 
'Christian presence' as a method of communicating the 'good news' has been 
elaborated most fully by the Anglican Church Missionary Society, the society that 
started working in Geita Area already in 1877 (see paragraph 1.1.2.). It has 
become the distinctive approach of people such as Canon Max Warren, John 
Taylor and Kenneth Cragg (see Drummond, 1985: 134-138). 
Canon Max Warren was the editor of the "Christian Presence Series", a series that 
explored the possibility of Christian presence among the various religions. 
According to Canon Max Warren Christianity is challenged to communicate with 
a world in which there is a widespread revolt against any domination by the 
Christian West. The believers of other faiths have experienced the domination as 
an aggressive attack on their own way of life, a domination from which they want 
to free themselves now. This new situation presents us with an unique opportunity 
of communicating the 'good news'. 
'Christian presence' involves four acts: 1) The Christian faith must break away 
from historical links with cultural, political and economic aggression of the West 
in the past. 2) Christianity must lay aside its claim of superiority against whatever 
culture or race. 3) The approach of other people aims at listening to what God has 
revealed to them. 4) Christian presence asks about the contents of religious 
experiences of other faiths. 
"When we approach the man of another faith than our own", says Max Warren, 
"it will be in a spirit of expectancy to find how God has been speaking to him 
and what new understandings of the grace and love of God we may ourselves 
discover in this encounter" (1963: 10). And he continues: 
"Our first task in approaching another people, another culture, another religion, 
is to take of our shoes, for the place we are approaching is holy. Else we may 
find ourselves treading on men's dreams. More serious still, we may forget 
that God was here before our arrival. We have, then, to ask what is the 
authentic religious content in the experience of the Muslim, the Hindu, the 
Buddhist, or whoever he may be. We may, if we have asked humbly and 
respectfully, still reach the conclusion that our brothers have started from a 
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false premise and reached a faulty conclusion. But we must not arrive at our 
judgement from outside their religious situation. We have to try to sit where 
they sit, to enter sympathetically into the pains and griefs and joys of their 
history and see how those pains and griefs and joys have determined the 
premises of their argument We have in a word to be 'present' with them" 
(1963: 10-11). 
In the "Christian Presence Series" John V. Taylor, who worked as a missionary 
in Uganda, wrote "The Primal Vision", dealing with "Christian Presence amid 
African Religion". About the task of the missionry he wrote: 
"Either we must think of the Christian Mission in terms of bringing the 
Muslim, the Hindu, the Animist into Christendom, or we must go with Christ 
as he stands in the midst of Islam, of Hinduism, of the primal world-view, and 
watch with him, fearfully and wonderingly, as he becomes - dare we say it? 
- Muslim or Hindu or Animist" (1963: 113). 
Break the vicious circle 
Max Warren's observations did not lose their actuality. The world is still under 
the 'cry of freedom', maybe after the so called 'independence' even more than 
before, not so much a cry of political freedom, but economic and cultural free-
dom. The Third World in general and Africa in particular is still suffering from 
neo-colonialism and imperialism (see Magesa, 1980, 1987). The negotiations 
about the liberalization of the economy between the Tanzanian Government and 
the International Monetary Fund and the World Bank (see section 1.1.1.) are but 
one example. 
The relationship between the churches is not much different. Church projects are 
still highly dependent on funding agencies, such as the Dutch 'Cebemo' and the 
German 'Misereor', in spite of all talk about a 'Mutual Missionary Assistance' of 
churches in six continents. The evangelizer can see their influence in all dioceses 
in Sukumaland and the neighbouring dioceses. 
In my view 'Christian presence' is the only way to break the vicious circle of 
asking help and becoming dependent. Church aid causes greater dependency in 
spite of talking about 'self reliance projects'. And material dependency causes 
ideological dependency. It is my conviction that the Christian presence model has 
not been taken seriously enough. However it needs some revision. Christian 
presence should not be understood as a form of pre-evangelization, as was done 
by Charles de Foucauld and his followers. "Presence has intrinsic value in itself' 
(Shenk, 1982: 32). It is a kind of witnessing the 'good news' without imposing this 
news on others, as is the consequence of the pluralistic theology of religions. 
The "Christian presence" approach is not so much concerned with a theology of 
religions. It is mainly concerned with the practice of interreligious dialogue (see 
Thomas, 1969: 26). But it is in the practice that a new theory will emerge, as 
liberation theologians say. In line with the principle of 'doing before knowing' I 
am convinced that the practice of presence will lead to a deeper understanding 
and foundation of the pluralistic theology of religions. 
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The moratorium debate revised 
The plea for 'Christian presence' re-assumes more or less the 'moratorium 
debate'. While thinking about a reorganization of the structures in the African 
Church Magesa, like other theologians in the early 1970's, advocated a mora-
torium, a moratorium on simply everything (see Magesa, 1976: 30; see also 
Nthamburi, 1983: 167-169). "With the aid of a moratorium the church in Africa 
will liberate itself from the sin of triumphalism and curb its triumphalistic 
attitudes" (Magesa, 1976: 34). 
Bishop Blomjous put his fìnger on the spot during the AMECEA Study Confer-
ence on "Planning for the Church in Eastern Africa". Speaking about the need of 
evangelical poverty he said: 
"Unfortunately, the opposite tendency of seeing elaborate church buildings and 
equipment as a necessary means of an effective apostolate and as a sign of the 
importance and of the success of the church (triumphalism!) is still quite 
strong and is increasingly a source of scandal. 
Two main causes are at the root of this 'triumphalist' trend: 
(1) the persistance of the 'constructivist' tradition of the first missionary period 
and quite natural desire of African institutional Local Churches to show that 
they can do as well as their missionary predecessors and their counterparts in 
the Western World. 
(2) The encouragement given to this ecclesiastical 'triumphalism' through 
some of the ways in which financial aid is allocated by organizations of 
missionary cooperation. 
Another unfortunate consequence of the insufficient understanding of the 
importance of evangelical poverty is the serious danger of an increasing 
'embourgeoisement' of African clergy and religious: because they often have 
a standard of life which is far above that of the ordinary people they are in 
danger of becoming a separate social class, a 'leisure' class in African Socie-
ty" (Blomjous, 1974: 45-46). 
In his position paper for the 1969 Seminar Study Year on "The Church in 
Tanzania Today" Bishop Blomjous stressed that the role of the church is not 
direct development activity, but the Christian inspiration and orientation of this 
activity. "Spiritual presence" is a key word in his paper. This implies also "less 
emphasis on buildings and more stress on training" and an attitude of "evangelical 
poverty" (Blomjous, 1970). 
In the development that is envisaged here the role that funding agencies play is 
dysfunctional. Once an expatriate priest told me that he applied for a certain 
project at a Dutch funding agency. While the project application was in the 
process of being accepted, the project was paid for by an American benefactor. 
When the priest cancelled his application at the funding agency he was requested 
to apply for another project. 
In the long run these funding agencies develop a tendency in which the preserva-
tion and the growth of the own organization determine the work more than the 
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needs and the interests of the people they work for. This is also the reason why 
most funding agencies do not really criticize those African Church leaders who 
abuse their authority and misuse the money given to them, despite their 
emancipatory criteria. Ultimately it is the interest of the funding agencies to have 
good relationships with the Church leaders because they need them for spending 
their money (see Visocchi, 1978: 157). 
The "opposite tendency", Bishop Blomjous spoke of, was also criticized by Julius 
Nyerere, former president of Tanzania. In his opening speech to the 1981 CIDSE 
General Assembly, he said: "It must be remembered that some of the most 
valuable activities do not look to be very much. They do not consist of grand 
buildings - perhaps not of buildings at all" (Nyerere, 1981: 231). And in a speech 
to the 1970 Maryknoll Sister's Conference he said: "it is important that we should 
stress the working with, not the working for. For it is not the task of religious 
leaders to try to tell people what they should do. What is necessary is sharing on 
the basis of equality and common humanity" (Nyerere, 1974: 92).55 
The "opposite tendency" is even more active in the liberalization era in which the 
government asks the church to take over or build new schools and hospitals and 
in which the bishops are eager to do so, because this raises their power in the 
society and gives them back their image that - in their view - had gone down 
during the nationalization era. The take over of 'Bugando Hospital' by the 
Tanzania Episcopal Conference is but one example. In my view, this puts the 
church back, twenty five years or even more (see Blomjous, 1970, 1974). Let me 
once more draw upon Nyerere: "Nuns and brothers should be working in state 
schools and state hospitals ... By adapting this kind of policy ... the Church will 
be showing that its purpose is service to the people, and not control of them" 
(Nyerere, 1974: 92). 
One must be realistic though. A moratorium will be extremely difficult. And it is 
unlikely that a majority of the African bishops or even of the African theologians 
would support this strategy (see Okolo, 1991: 39). Maybe it is not suitable for an 
overall plan, but only for grassroots initiatives. The only thing I would like to say 
is that church leaders must be reluctant to apply for financial aid if changes in the 
spiritual sphere have to take place, since spiritual ideas tend to reflect the material 
conditions. 
'Christian presence' realizes the evangelical truth that "by their fruits you shall 
know them" (Matthew 7, 19). It is moreover based on a simple pedagogical 
insight: "a good leader does not tell people what to do. He sets the example", 
says a much used village health care handbook (Werner, 1985: w5). As I have 
said under 'principles for communication': the most important medium is the 
exemplary behaviour of the committed person. 
55 See also the question and answer period which followed the speech, reprinted in Van Bergen, 
1981: 325-332. 
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433 The training of catechists 
In the previous section I said that the practice of presence is the best way to 
realize an evangelization as promoting the 'good life'. Now the question is: Who 
is to be present? Who should perform this practice towards the people who are 
devoted to popular religion? 
In the past some priests and religious sisters tried to realize a practice of presence 
(see Salat, 1977; Kirwen, 1977; Shorter, 1979; Healey, 1976 and 1981). I gave 
some examples in the previous section. But it seems that they had little impact on 
their environment and their presence was not long-lasting, except for some small 
groups of Little Brothers and Little Sisters of Jesus and of the Gospel. Reasons 
for this limited success are many. But I think that the main reason is that the 
practice of presence remained too much a personal choice of some convinced 
people. Moreover they often went to extremes and therefore were not reliable for 
the people. Some of them lived in a mud house and walked bare-foot, but the 
people did not understand their intention. "Why do you make fun of us"? "Why 
are you wasting your time?"56 
I would like to link the ideas of "promoting the good life" and "practice of pres-
ence" with the training of catechists, who are - in my view - the first evangelizers 
and who are rooted properly in the Sukuma context.37 The formation of Small 
Christian Communities or the training of other lay leaders would have been other 
options. But in Sukumaland these remain too artificial, too much 'from above', to 
have a great influence. I envisage a catechist training program that leads to the re-
sult reported by Crowley (198S: 87). Asked what they thought was the most impor-
tant thing they had learned during a three months course, three catechists answered: 
"When we first went to the training centre, we thought we would learn much 
new knowledge and return to the mission as experts. In fact, what we learned 
was not 'knowledge' at all but only how to live among our people. Instead of 
trying to show people how much we knew, our main task was to get people 
involved, helping them to use their talents". 
There are two reasons to outline a catechist training program here. The first 
reason comes from the communication science, namely that the credibility of the 
sender is decisive for the outcome of the communication (see Eilers, 1987: 41-42) 
and that messages do not necessarily go directly from sender to receiver. It might 
be better to use opinion leaders. This is what is called the two step flow of 
communication (see Eilers, 1987: 91-92). 
56 This is what I was told when I was doing an investigation on behalf of the Franciscan Sisters 
of Heythuysen who wanted to start a new project of presence in Tanzania. 
57 It is important to note that the catechists are neither the only lay leaders, nor the best educated 
ones. There are many other lay leaders, such as choir masters and chairpersons of parish 
councils. Nevertheless I shall concentrate on the catechists, because ihey remain most influential 
in the religious field. It may become clear, however, that I do not understand catechists as mere 
'helpers of the priests' but as 'community ministers'. 
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The second reason to outline a catechist training program comes from theories on 
planned change, namely that to change a whole it might be better to start with a 
part of it To change the church as a whole would be unrealistic. But one can 
change a specific group and hope that it will influence others. Therefore the 
object of change must be clear (see Commissaris, 1978: 72-73; Laeyendecker and 
Van Stegeren, 1978: 105-138). 
Both reasons point at the catechists. They form a natural link between official and 
popular Christianity. The catechists are closer to the ordinary people than the 
priests and sisters. On the other hand, they are close enough to the priests and 
sisters to have a decisive impact on them. Bishop Blomjous was the first one to 
open a catechist training centre in his diocese. He was convinced of the import-
ance of good lay leaders in the church. 
When I outline a catechist training program here, my first target group is formed 
by the catechists. But some remarks on the religious instructions of the cat-
echumens will be necessary, since catechist training must be directed towards the 
aims and the needs of catechesis. I shall make use of insights from the 
catechetical curriculum development and limit myself to the aim, the contents and 
the method of catechist training (see Van der Ven, 1973 and 1982). 
The aim of catechist training 
Liampawe says: "In order to find out what our catechists should be taught, we 
have first to find the needs of those who are instructed" (1989: 20). Asking what 
the catechumens need is the correct way of developing a catechist training 
program. Liampawe suggests that the catechumens need conversion. Seen from 
the perspective of the pastoral workers this may be true. But from the perspective 
of the people this is one-sided. The catechists need conversion as well. 
Following the idea of a 'mutual evangelization', outlined above, catechesis must 
avoid two pitfalls. It must avoid that it aims at making catechumens to believe on 
the authority of others (heteronomy), for example: church law, bishop, priests, 
sisters, catechists. But it must not go to the other extreme by making the aim of 
catechesis that catechumens believe on their own authority (autonomy). Belief is 
a communal affair. Catechesis should aim at communication. It should promote 
that both catechumens and catechists speak out what is in their minds. 
This is already liberative in the sense that catechumens are freed from the fear to 
communicate their own beliefs. Popular beliefs and practices, although un-official, 
are allowed to be expressed and are taken seriously by the catechists. In this way 
they are liberated from religious oppression. 
But the Sukuma are not interested in mutual understanding as such, I said above. 
They are interested in mutual understanding that leads to solidarity. Therefore 
catechesis must be praxis-oriented. The Sukuma suffer from a 'difficult life' (see 
Mosha, 1991: 19) and seek a 'good life'. That is to say, they try to free them-
selves constantly from evils that endanger and destroy the 'good life' and to 
determine their own existence. In this sense the Sukuma are not fatalistic but have 
a liberative potential (see Mutiso-Mbinda, 1979: 44). 
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I have said that the 'good life' is based on Creation by God through his Spirit, 
distorted by evil spirits and other forces as symbols of personal and structural sin, 
restored by Jesus as the Christ in whom there is 'fullness of life' (see Tirumany-
wa, 1991: 72-73, 82, 90). Therefore, all Christians, who are followers of the 
Christ, and especially their leaders, should promote the 'good life' (see also 
Tirumanywa, 1991: 86). 
These are in short the beginning situation and the ultimate object of the catechist. 
Consequently the question is: What should the catechists know and do in order to 
help the catechumens to free themselves of the forces of evil and to determine 
their own lives, that is: to find the 'good life'? 
Freedom in the sense of self-determination in the community as aim of catechesis 
requires on the part of the catechists that they 1) see the catechumens as people 
who are able to speak and act for themselves; 2) see Christianity as a life-giving 
and liberative movement in the history of mankind; and 3) see catechists as 
animators, facilitators, catalysts. Moreover, the catechists should be able 1) to 
discover 'generative themes'; 2) to reflect on them in the light of the gospel; and 
3) to help the people to help themselves. In short, I think that the aim of learning 
of the catechist training can be summarized in terms of attitudes and skills. By 
attitudes I mean a complex of knowledge, feelings and a disposition to behave in 
a certain way (see Laeyendecker and Van Stegeren, 1978: 78). By skills I mean 
the abilities to perform that behaviour. 
Fritz Lobinger, who is the director of the Pastoral Department of the South 
African Lumko Institute, distinguishes in his introduction to the aims and methods 
of the Lumko Series four areas of learning: 1) spiritual life, 2) attitudes, values, 
awareness, 3) skills, 4) information, knowledge, insights (1983: 26). Compared 
with this distinction I include the second and fourth area in 'attitudes'. 
In my view, spirituality is not a separate field of learning; it is the foundation of 
the catechist training. Catechist training presupposes that the catechists are 
inserted in the life of the catechumens, pray with them, discover the presence of 
God in them, share their existential problems, promote the self-help spirit and are 
creative. Catechist training, in other words, starts with 'spiritual presence' and 
moves from there in a process of analyzing, evaluating and planning (see further 
'the method of catechist training'). 
The contents of catechist training 
The contents of the catechist training explicate the material aspect of the aims 
mentioned above.18 In view of the formulation of the contents it must be asked: 
What concrete attitudes and what concrete skills must the catechists learn in order 
to reach the aims mentioned above?59 
58 It is also possible to see the contents as a dimension of the objective (see Van der Ven, 1982: 
510-522). 
59 As I shall show later, contents should not be confused with materials. Materials are the 
wrappings of the contents. 
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Sometimes the contents of learning is seen as what the student must know. It is 
restricted to the cognitive aspect, information and - on a higher cognitive level -
insight While speaking about 'attitudes' I opt for a broader definition of the 
contents, one that includes feelings and dispositions of behaviour. Cognitions are 
just one aspect of the attitude. Skills belong to the contents as well. I opt for 
learning by doing (see also 'the method of catechist training'). The reason for this 
is that Jesus is known only by following him. The principle of "doing before 
knowing" that underlies the liberation theology should guide the catechesis as 
well. 
Feelings and dispositions of behaviour are difficult to plan and even more difficult 
to evaluate. In the previous pages I have stressed the concept of "fruits of the 
spirit". With Saint Paul it could be said: "The Spirit has given us life; he must 
also control our lives" (Gal. 5, 25). And "the Spirit produces love, joy, peace, 
patience, kindness, goodness, faithfulness, humility, and self-control" (Gal. 5, 27). 
This gives an orientation. 
With respect to the cognitive contents two further questions should be asked: 1) 
What themes should be chosen? and 2) How are the contents to be structured? 
Both questions are interrelated. I shall start with the second question. Within the 
cognitive contents themes, dimensions, concepts and rules can be distinguished. 
For example: In order to say something about suffering (theme) from a theological 
point of view (dimension) the concepts of 'life' and 'sin' must be introduced. Sin 
(concept) is acting against life (rule). Themes, in other words, are the global 
descriptions of the cognitive contents; dimensions are the perspectives from which 
the themes are perceived; concepts are ideas which express what qualities certain 
things, persons or events have in common; and rules describe the relationships 
that exist between two or more concepts (see Van der Ven, 1973: 198-203). 
The first question is more difficult to answer. Generally speaking a kerygmatic and 
an existential approach in religious instruction can be distinguished. In the keryg-
matic approach the Christian tradition is the guide for the themes to be chosen.60 
In the experiential or situation approach this is the everyday life of the student. 
In Geita Diocese the kerygmatic approach is followed, as I have shown before. 
Religious instructions are mainly centred on preparing the people to receive 
sacraments, to celebrate the liturgy, to follow moral obligations and devotional 
practices, to give contributions, and so on. This is the general picture in most 
Tanzanian dioceses (see Van Kessel, 1981: 23). However, again and again it is 
stressed that in order to be liberative the contents must be "life-centred". The 
contents must take the everyday situation and experience of the catechists as a 
starting-point (see Magesa, 1978: 512-513; Healey, 1981: 124-130, 171-174; 
Shorter, 1988: 244, 259, 263; Van Kessel, 1986: 2-4)." 
60 A typical example is "The Gospel to the Maasai - Diocese of Arusha Catechetical Disc". 
61 This was also one of the proposals of the AMECEA Seminar on the African Synod (see the 
report: A Synod cooked in an African pot, 1991: 1, 3). Komba on the other side says that 
catechesis must start with God, not with man and his environment (1981: 2). 
279 
After introducing Freiré's principle that "The starting point for organizing the 
program content of education or political action must be the present, existential, 
concrete situation, reflecting the aspirations of the people" (Freiré, 1971: 85; also 
Freiré, 1978: 133) Hope and Timmel (1985: 40) say: 
"Even for programs of religious education it is very important to begin with 
an open-ended survey of the problems of daily life. Unless the Gospel answers 
a need which people really experience and challenges them to deal with real 
life problems, it will not be relevant or transform the life of the community". 
Under aims I mentioned the following attitudes to be learned by the catechists: 1) 
see the catechumens as people who are able to speak and act for themselves; 2) 
see Christianity as a life-giving and liberative movement in the history of man-
kind; 3) see catechists as facilitators, animators, catalysts. This means that the 
catechists must learn attitudes 1) towards the catechumens, 2) towards Christianity 
and 3) towards themselves as catechists. Hereafter I shall give some themes and 
rules that I feel are important for a communicative and liberative catechesis 
(aiming at an understanding that leads to solidarity) and the perspectives from 
which they could be dealt with. 
1) What must catechists learn about the catechumens? 
a) The catechumens are 'children of God' who have the same rights as the 
catechists. The story of creation makes clear that all people are 'images of God' 
and this is the foundation of their human dignity (Old Testament). 
b) Just as the catechists, the catechumens are people with common sense who are 
able to speak and act for themselves. Self-realization in community is a task of all 
people (psychology, sociology, pedagogy). 
c) An analysis of popular religion shows the suffering of the people and their 
search for happiness and liberation. If the church is really a 'sacrament of 
salvation' it will meet the needs of the people (pastoral theology). 
2) What must catechists learn about Christianity? 
In order to be life-centred I shall take the inventory of cultural themes, given in 
the second chapter, as a starting-point. Every cultural theme given there can be 
enlightened from a Christian point of view. I shall restructure and rename the 
themes a bit for the sake of clear presentation and add (between brackets) some 
dimensions from which they could be dealt with. 
Anticipating on what I am going to say under 'method' I shall give for every 
theme a short presentation of the life situation (see), reflect on it in the light of 
the Christian tradition (judge) and propose an implementation (act). This presenta-
tion cannot be exhaustive. It serves as an outline for those who are responsible for 
catechist training in Sukumaland. 
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a) Family life. For the Sukuma the family is the centre of their existence. There-
fore it is appropriate to start with family life. For the life in the family msaada wa 
kindugu (mutual help) is important But this seems restricted towards family 
members. 
According to the gospels, all people are children of the same Father. They are 
sisters and brothers (New Testament). Hence the mutual help among the family 
members should be extended. The Christian ideal is universal love (moral 
theology). 
The church should be a sign of this love. It is like a family, the body of Christ. 
Consequently the church gives a foretaste of how the world will be: universal broth-
er- and sisterhood (ecclesiology) with Christ as a common ancestor (christology). 
b) Social groupings. The family is not enough for subsistence. People must have 
good relationships with their neighbours and with people of the same age and sex. 
The Sukuma were used to cooperate (kushirikiana). This attitude however is 
endangered by egoism (ubinafsi). 
The gospels can help to re-discover the traditional value of cooperation (New 
Testament). But the Christian ideal of "love your neighbour" (Luke 10, 27) goes 
beyond reciprocity. Also the "least important ones" (Matt. 25, 45), who cannot 
give help in return, should be helped (moral theology). 
c) Village life. The Sukuma seek amcmi (peace) and usalama (harmony), but this 
is often endangered by disorder (fujo) in the village. The liberalization process 
and the growing gap between the rich and the poor makes this fujo worse. 
From the Christian point of view, fujo (disorder) is caused by sin. And sin is 
acting against community, love and justice. Brother kills brother (Gen. 4, 1-11). 
Christ promotes justice and peace. And peace brings life for all. 
d) Ecological conditions. The Sukuma seek wholeness {uzima) and fertility (uzazi) 
of their land and cows. But this fertility is endangered by drought and erosion. It 
seems that the 'Garden of Eden' (Gen. 2, 8-9) is lost for ever. 
The story of creation shows that God wants 'good life' (Gen. 1, 31). But this 
'goodness' is not a state in the beginning that must be restored. 'Restoration' 
would limit human freedom. 'Good life' is a creative task for the future. 
Human beings must rule over the earth (Gen. 1, 28). However this does not mean 
that they can control and do with the earth whatever they like (Gen. 4, 9). They 
should dedicate themselves to the preservation of creation and develop an appro-
priate ecologically conscious way of agriculture and stock-farming. 
e) Meals and kinds of food. For the Sukuma food and meals are important. 
Having a meal together is much more than filling the stomach. A meal establishes 
good relationships. It also expresses the value of sharing and hospitality. 
The gospels despise greed by stressing that "man cannot live on bread alone" 
(Matt. 4, 4). Justice is life. This is the meaning of Jesus as the "Bread of Life" 
(John 6, 27-63). Everybody who eats this bread will not be hungry again. 
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The eucharist is sharing the "Bread of Life". "Do this in memory of me" is a 
command to practice justice (Luke 22, 19). It is a sign of communion and 
solidarity. It shows the Christian ideal of forgiveness (reconciliation). 
f) Means of living. The Sukuma were used to invest in persons, not in things. For 
them having friends was more important than being rich. However, some Sukuma 
nowadays seek wealth (malt) at the cost of others. Given the political and econ-
omic changes in Tanzania today this attitude will increase. 
The gospels are not against the rich. On the contrary they want all people to be 
rich. They are against over-stressing material wealth as an idol (Luke 12, 13-21). 
And they are against becoming rich at the cost of others (social teaching of the 
church). 
g) Policies of the government. The Sukuma were used to decide on family and 
village affairs on the basis of dialogue leading to a consensus. However the 
government has an authoritarian approach, forcing the people without taking them 
seriously. 
The gospels do not speak directly about politics (New Testament). However they 
do have political implications (hermeneutics). Therefore Christianity cannot be 
neutral in political affairs (social teaching of the church). Just as the prophets, 
Christians should promote a politics of justice and dignity for all (Old Testa-
ment). 
The church must be a prophetic church creating conditions of the possibility of 
life for all (ecclesiology). The Kingdom of God is its orientation (New Testa-
ment). The church is in service of the world, not the other way round 
(missiology). 
h) Diseases and health care. The Sukuma seek vitality (uhai), health (afya) and 
strength (nguvu). But this health is always endangered by various diseases (magon· 
jwa). Many diseases are thought to be caused by evil spirits and witches. 
Jesus recognized the existence of evil spirits (New Testament), as personifications 
of evil. Just as all creatures these spiritual beings were good, but they made abuse 
of their freedom to act against life, that is to commit injustice. 
In the gospels Jesus is always driving out the forces of evil and healing the sick. 
He came to establish dignity for all and justice. And justice is life. The sacra-
ments are instruments and signs of salvation. They enforce the life-giving power. 
i) Education. The Sukuma were used to learn how to live. But present day 
education seems irrelevant for them in their everyday life. Education gives them 
high expectations, but these come true for the happy few only. Hence many 
Sukuma, especially the young people, are frustrated. 
In the gospels (Joh. 3, 2) Jesus is referred to as teacher (mwalimu). He speaks 
words of eternal life. He teaches us how to live (christology). However, the 
gospels give no pre-fabricated solutions for all problems. The Christian ideals 
must be related to present-day experiences (hermeneutics). 
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j) Customs and traditions. The Sukuma appreciate their traditional (kijadi) and 
local (kinyeji) ways of doing things, but colonialism and mission forced them to 
give up their customs and traditions (mila na desturi). 
God created all people with their cultures. All cultures are good and must be 
respected (Old Testament). The gospels show that Jesus was open to members of 
other cultures. What He discovered in them was their faith. Because of His "yes 
to life" he removed frontiers between people (New Testament). 
When early Christianity moved from the Jewish to the Greek and Roman world 
it communicated with these new cultures and underwent far-reaching transform-
ations. The same transformations took place when Christianity moved to the 
Germanic cultures of Northern Europe (church history). 
In the same way the church in Africa must be communicative. It must take 
seriously its context (missiology). This is more so since in our world there is a 
growing intercultural circulation, with its advantage of alternatives and enrich-
ment, but also its danger of alienation and repression (anthropology). 
k) Religious beliefs and practices. The Indigenous Religion of the Sukuma was 
diverse and dynamic. It was always transformed in new situations and responded 
to the needs of the people. In this sense it was person-centred. 
Jesus taught (Mark 2, 27) that "the Sabbath was made for the good of man; man 
was not made for the Sabbath" (New Testament). In the same way the rules of the 
church are made for the good of the people (canon law, pastoral theology). 
Since the rules of the church must respond to the needs of the people in different 
contexts in the changing world, Christianity must be pluriform and evolutionary. 
In being diverse and dynamic it shows that it is truly 'universaly relevant'.62 
3) What must catechists leam about themselves? 
a) The catechist is an animator, facilitator or catalyst, not an expert or leader 
(pedagogy). 
b) The catechist should have a feeling of solidarity, not a feeling of superiority 
(spirituality). 
c) The catechist must be ready to help others to help themselves, not to hinder 
them in doing so (pedagogy). 
The catechists can get inspiration from the fact that Jesus himself treated the 
people as such. He was not imposing himself on people of other cultures, but 
62 In my interpretation of biblical references I depend on Timmanywa (1991). This priest of 
Mwanza Archdiocese sees the 'good news' as a message of "justice and peace for all". I 
recommend his book for those who must develop a catechist training in Sukumaland. The 
examples chosen are arbitrary. 
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admired their faith, as the story of the Canaanite woman, the Roman centurion, 
the good Samaritan show (New Testament). 
Under 'aims' I mentioned the following skills to be learned by the catechists: 1) 
to discover 'generative themes'; 2) to reflect on them in the light of the gospel; 
and 3) to help the people to help themselves. The 'see, judge and act' approach 
will be recognized here (see Mock, 1977: 289-292). This means concretely that 
the catechists must learn to do social analysis, theological reflection and planned 
change. 
1) To discover 'generative themes'. People will react on themes that are relevant 
to them in their everyday life. As Hope and Timmel (1985: 35) say: 
"We listen for the issues about which people have the strongest feelings. 
Emotion is linked to motivation. Only on issues about which they feel strongly 
will people be prepared to act" (see Hope and Timmel, 1985: 8). 
It is the task of the catechist to enable the catechumens to discover these 'generat-
ive themes' in their lives. 
2. To reflect on them in the light of the gospel. The catechist must be able to link 
these 'generative themes' with the great events in salvation history: creation, fall, 
incarnation, resurrection, the gift of the Holy Spirit, the coming of the Kingdom 
of God, and so on. As Lammers says: "the catechist is the Interpreter of God's 
Word today" (1990: 6). 
3. To help the people to help themselves. The catechists should know theories on 
pastoral counseling, pastoral group-work and community development, and be 
able to put them into practice. 
The method of catechist training 
By methods I understand the means that are used to achieve the aims. The 
catechetical curriculum development distinguishes between a) the materials which 
contain the contents, b) the activities to be done with respect to the materials and 
c) the media to be used in support of the activities (see Van der Ven, 1973: 
209-214). For example: To watch (activity) slides (materials) a projector 
(medium) is needed. 
a) In order to be liberative the contents wrapped in the materials (books, posters, 
slides) must be "life-centred".63 However the materials used in Geita Diocese, 
63 Note thai the word 'life-centred' has a double meaning. With respect to the method it is used 
as an equivalent of experiential or situation catechesis. With respect to the aim it refers to a 
catechesis that promotes life. 
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such as the books Njoni nanyi mtaona (Come and you will see)64 and Shule ya 
Kuzunya (School of Belief), although written in Sukuma language,61 are not. 
They have a kerygmatic approach and are more concerned with the message than 
with the receivers. 
Even the "village catechesis" of McGarr (1972), which is designed in a Sukuma 
context and tries to take this context as a starting-point, is not life-centred. The 
author distinguishes six 'directions' elaborated in 26 'sessions'. But only the first 
direction (2 sessions) and the second one (2 sessions) can be called 'life-centred'. 
Most elaborated are the 'directions' 4, 5 and 6 dealing respectively with the 
sacraments of eucharist (6 sessions) and baptism (5 sessions) and Christian 
morality (9 sessions). This catechesis is concerned to present the entire message 
of salvation rather than to reflect the Sukuma way of life (see Shorter, 1988: 163). 
Sukuma themes are only used as a hat-rack for the Christian message. 
The "Our way" Series, written by McGrath and Grégoire has a life-centred 
approach,64 shown very clearly in the new revised edition of "Our way to be 
God's messengers" (1990: 142-158). It includes a chapter on communication 
(1990: 120-131). However, as this series is written for the whole of Africa, the 
life situations are too general. They must be applied to the Sukuma context. It 
must be asked even whether it will be possible to write a 'handbook' for libera-
tive catechesis. Written courses are mostly appropriate for one context only. It 
seems more appropriate to work with self-designed programmes (see Lobinger, 
1983: 61-62). 
This is tried in the "Catechetical Directory" which is being developed by the 
Catechetical Department of the Tanzania Episcopal Conference (TEC). It has an 
"existential approach" and tries to be liberali ve (see Van Kessel, 1981; 1986; 
1989). The committee started with typically Tanzanian bits of experiences, sorted 
out and divided in milango (doors) giving access to sets of experiences that are 
more or less related to each other. 
In its initial report the committee distinguished nine milango: 1) marriage, 2) 
family and kinship, 3) education, 4) work, development, progress, S) health, 
suffering, evil, 6) death, 7) nation, leadership, politics, 8) church and 9) youth (see 
Van Kessel, 1986: 4).67 Later they distinguished six milango: "our home", "our 
family", "the sources of our faith", "our church on its way", "our health", "our 
mission" (see Mwongozo wa katekesi, 12). The idea of milango is a good one. But 
it will be a long process to finish the Catechetical Directory (the first meeting was 
64 Written by the Catechetical Department of Kigoma Diocese under Bishop Alphonce Nsabi. 
65 This was a catechism from Zaire, written in French and translated into the Sukuma language 
by S. Moravcik M.Afr., who worked in Geita Diocese. 
66 Both authors studied at the AMECEA Pastoral Institute. Sister Grégoire has been working in 
Tanzania, in Bukumbi and Ndala Catechist Training Centre. 
67 Leo Van Kessel, Holy Ghost Father, is the driving force behind the Catechetical Directory and 
the Editor of the journal Mwangwi, issued by the Catechetical Department of the TEC. He was 
co-ordinator of the Wasoto wa mungu school books ( - П). 
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in 1978). Lack of personnel and co-ordination within the TEC is one reason. But 
also conflicts of interests and insights in the field of catechesis play a role.68 
For the time being the pastoral workers in Geita Diocese could use and apply to 
their specific needs the already existing life-centred approaches, such as the 
'Training for community ministries" Series of the Lumko Institute, the "Our 
Way" Series of McGrath and Gregroire and the 'Training for Transformation" 
Handbooks of Hope and Timmel. 
Following them (1985: 55-61) a crucial aspect of the development of materials for 
(religious) education is the preparation of 'codes' in which the 'generative themes' 
are to be included. 'Codes' are concrete presentations of familiar problems about 
which the group members have strong feelings. It can be any visible, audible or 
tactile thing. Important is that it raises questions; it should not provide answers. 
The codes link the concrete and the theoretical context. They also relate the 
educator and the learner as active subjects seeking to learn together.69 
The Instrumentum Laboris for the African Synod stresses the use of traditional 
African methods of communication (see General Secretariat of the Synod of 
Bishops, 1993, Nos. 134-135). Indeed, it should be remembered that the modern 
communication methods are products of the Western culture and that most 
Africans have not abandoned their traditional way of life, even in the area of 
communication. Traditional methods of communication should be given priority 
in religious education, and there are many: dance, songs, drama, stories, proverbs, 
sayings and riddles (see Njino et al., 1992: 11-17). 
b) With regard to the activities it must be said that to be liberative they must be 
problem-solving. Hope and Timmel say: 
"From the beginning all participants are recognized as thinking, creative 
people with the capacity for action. The aim of the animator is to help them 
identify the aspects of their lives which they wish to change, to identify the 
problems, find the root causes of these problems, and work out practical ways 
in which they can set about changing the situation" (1985: 9). 
Byanihanga-Akiiki (1989: 53-44) says that the traditional education was success-
ful in teaching the young the art of living. It was a learning by experience and 
learning by participation. Many concerned Africans are of the view that such type 
of education should continue. Julius Nyerere for example said that education "has 
to foster the social goals of living together, and working together, for the common 
68 If the journal Mwangwi is compared with the journal Kama Visamaki, edited by Rudy 
Kriegisch (Missionary of Africa), the Executive Secretary of the Liturgical Commission of the 
TEC and Director of the Office of Renewed Catechumenate, it will be understood how great 
the differences of insight in the field of catechesis are. The approach of Kama Visamaki is 
historical and legalistic. 
69 These codes are not to be confused with codes in semiotics which are sign systems. Hope and 
Timmel use the word 'codes' in the sense of Paulo Freiré (1971: 95-96; 1978: 99). 
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good" (1967: 7). In his view schools must become "communities which practice 
the precept of self-reliance" (1967: 17). "The advantages of co-operation could be 
studied in the classroom, as well as being demonstrated on the farm" (1967: 
19).70 
The best way to learn to communicate in a liberative way is to do it! 'Only free 
people conscious of their worth and their equality can build a free society" 
(Nyerere, 1967: 9). One of the problems is that the methods used in the catechist 
training are not liberative. They are banking methods rather than problem-posing 
methods. If the catechists themselves are not trained in a liberative way, how can 
they be liberative for others? 
The training sessions for catechists that I attended in Geita Diocese very often 
closed with a "question and answer period". Then the most vital themes came up, 
such as: Can a catechist be a leader of the sungusungu (people's defence commit-
tee)? May I eat the meat of the matambiko (offerings)? May I sell ivory to a 
mganga (healer)? Can I conduct a Christian funeral for a child of a Christian that 
is not yet baptised?71 The trainers did not realize that the catechists probably 
were not that much interested in the whole session, because they did not get 
answers to their questions. Or maybe they realized it, but they postponed the 
"question and answer period", because they were afraid to answer or did now 
know what to answer. 
I recall a session of a catechist training in Nyarubele Parish. One of the catechists 
asked a question about witchcraft. The trainer replied with a question for his 
fellow catechists: Does witchcraft exist? Those who spoke out were convinced: 
Witchcraft exists. But the trainer said: We Christians do not believe in witchcraft. 
Jesus conquered all evils. The catechists however repeated that witchcraft exists 
and they gave one example after another. Becoming desperate the trainer said 
again: We Christians do not believe in witchcraft. This dispute went on for some 
time without an opening. Finally the trainer closed the question and answer period 
because time was over. 
For catechist training to be liberative, the method must be liberative. The cat-
echists must learn to think critically about their situation and must learn to see 
possibilities to change it. Only in this way the catechists can help the catechumens 
to help themselves. The method most suitable is the 'Review of Life' (see Mock, 
1979: 289-292). This method is used again and again by the members of the 
Young Christian Students (YCS) and the Christian Professionals of Tanzania 
(CPT) in their meetings and journal.72 They also operate in Geita Diocese. 
The starting-point of a catechist training program should be real life situations, 
situations with which the catechists have strong emotions. First of all they must 
70 Paulo Freiré has a special interest in Tanzania and a great admiration for Julius Nyerere (see 
Freiré, 1978: 5-6). 
71 These questions show that practice precedes knowledge. 
72 See the CPT-report: Review of Life. A way towards Christian Reconversion and Commitment, 
1987. 
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try to understand why the situation is as it is. The use of codes, such as proverbs, 
dances, plays or songs, that are popular among people, should be promoted.73 
Next they must try to interpret the facts in the light of the scriptures and the 
tradition,74 and consequently base their judgement on the 'word of God'. This 
requires some learning of facts concerning bible and church history and practicing 
of skills, such as principles of interpretation and actualization of faith. Last but 
not least, the analysis and evaluation of the factual situation should lead to the 
planning and implementation of an action for the improvement of their situation. 
This action is an integral part of the catechist training, since theory is based on 
praxis. Again: It is only in following Jesus that He can be known (see Liampawe, 
1989: 22). 
Although I opt for learning by doing, there should be a balance between learning 
and doing. 'Review of Life' presupposes at least some knowledge that must be 
learned. The question is then: Who does what? I think that the 'Review of Life' 
method is most suitable for the ongoing formation at parish level, done by the 
parish catechist and the priest, because they can know the situation of the cat-
echumens from within and are able to provoke vital themes. In their training of 
the catéchiste the members of the diocesan catechetical team, who visit all 
parishes once or twice every year, could concentrate on knowledge. In the same 
time they could teach the priests how to train the catéchiste in a problem posing 
way by using the 'Review of Life' method. 
It is often said that the 'Review of Life'-method is only suitable for people with 
a higher level of education. This has not been proved. I admire the Catholic 
Commission for Justice and Peace in Kenya (1990) for proposing this method in 
order to work with the 'pastoral letter on the present situation in our country' of 
the Catholic Bishops of Kenya (1990).75 
In 1977 the Lumko Institute issued a simpler form of the see-judge-act method as 
one of the outlines of the weekly meetings of Small Christian Communities. They 
called it the look-listen-love method. It got a second edition in 1983 published in 
"Serving the neighbourhood", Number 17 of the series 'Training for Community 
Ministries". The authors say: "The Look-Listen-Love method is a simple form of 
the well known See-Judge-Act method. Usually the See-Judge-Act method is 
based on a more thorough survey and not just on the experience related by one 
person. The advantage of the Look-Listen-Love method is its simplicity" (De 
Lourdes Olivier and Connally, 1983: Working-paper No. 14, Outline E). "Serving 
the neighbourhood" got a complete new edition in 1989 under the title "Love 
your neighbour", which is Number 27 of the same series. This book has been 
written with different levels of understanding in mind and has therefore three 
sections: one for those people who are learning this method for the first time, one 
73 Here the work on proverbs and sayings by the Sukuma Research Committee is very important. 
74 Scripture and tradition should not be presented as new themes, but as the perspective from 
which life themes are viewed. 
75 This letter was prepared by Rodrigo Mejia SJ., mentioned in the introduction to this study. 
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for people who have some experience and one for people who are veiy familiar 
with it (see Broderick and Richardson, 1989). It is very helpful for a life-centred 
catechist training. 
c) Concerning the media it must be said that to be liberative they should not undo 
the problem-posing qualities of the materials or codes. The trainers should limit 
themselves to the use of the most necessary tools (see Stetter, 1984: 200-201). 
Very often a catechist training program starts with a project proposal in which the 
material conditions are asked from benefactors abroad: a building, a car, a video 
and so on. 
Trained in a well equipped catechist training centre the catechists feel unable to 
perform training sessions in the villages, because they lack all these things. Once 
I heard a catechist saying that he was not able to give a seminar because he had 
no flap over and coloured markers. Moreover the trainers should avoid that the 
media determine the message. It is fashionable to work with video nowadays.76 
But many people experience video as a form of entertainment. This is understand-
able in a country like Tanzania, in which there is no television. In most religious 
film, slide or video shows that I attended, the medium was more important than 
the message. Traditional African media should be fully utilized (see Njino et al., 
1992: 19). 
From the previous considerations I regret that Geita Diocese started to build its 
own Catechist Training Centre. It is hoped that this does not imply that the 
catechists are no longer trained in the area where they live and work, as is done 
now by the Diocesan Catechetical Team. Conditions for the catechist training 
should be improved at the local level. It belongs to the problem-posing approach 
that the catechists are able to consult materials and study for themselves. There-
fore I propose that every parish should have a 'resource centre' where the 
catechists can borrow the most necessary books and simple media. 
Summary and conclusion 
The aim of this paragraph was to plan a policy, a strategy and a proposal for the 
implementation of a liberative evangelization of popular religion in Geita Diocese. 
I have said that the aim of evangelization is to revive the self-help spirit and that 
the best way to reach this end is a ministry of presence. 
As a plan of action I suggested to concentrate on the catechists who are the links 
between official and popular Christianity. One of the problems is that catechetical 
work and development work stand side by side: The principles of the DELTA-
method, used by the Development Department, are not used by the Catechetical 
Department. 
One reason is that the members of the Catechetical Department think that devel-
opment work can be non-directive, but that catechetical work cannot, since 
76 The Nairobi-based Ukweli Video produces video's for catechetical purposes. There are video's 
on 'The Easter Play', 'The Uganda Martyrs' and the 'Small Christian Communities'. 
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catechesis should communicate the Word of God. Throughout this study however 
I have tried to show that the Word of God is not simply given but must be 
discovered in a communication between evangelizers and evangelized. In the last 
section of this paragraph I therefore rethought the catechist training from the 
principles of the DELTA-method. 
In this field there is still a long way to go. As Mutiso-Mbinda says: "The failure 
to inculturate catechesis and Christianity as a whole condemns our people to living 
a divided christian life - on the one hand African and the other Western in terms 
of the symbols used to express their faith" (1986: 76). I agree with Waliggo 
(1990: 31) where he says that "Until the religious education given becomes truly 
liberative, we should not expect African Christians to be fully liberated by 
Christianity" (see also Mugambi, 1989: 104-112). 
Epilogue 
The aim of the fourth step in my search for a liberative evangelization of popular 
religion in Sukumaland was showing what can be done and how one can go about 
it to deal with popular religion. The fourth method was pastoral planning. By 
(pastoral) planning I understood showing ways and means to move from the 
factual situation to the desired future. 
I said that, just as theological reflection, pastoral planning does not start at point 
zero. There are always previous pastoral strategies (see Blomjous, 1974: 30), in 
this study: ways of dealing with popular religion. If a new pastoral strategy is to 
be effective, it should begin with the previous strategies. In the first paragraph I 
started therefore with an investigation of how popular religion was and is dealt 
with in fact. I concluded that generally speaking there are two ways of dealing 
with popular religion, a mild (pole) and a severe (kali) approach. They are based 
respectively on a total and a partial rejection of popular religion by the pastoral 
workers. The two approaches do not differ in kind, but in degree. Both presup-
pose a negative evaluation of the other religion, partly based on inappropriate 
anthropological and theological theories. 
In the second paragraph I gave an evaluation of the previous approaches of 
evangelization from the perspective of communication. I said that communication 
does not only aim at mutual understanding, but also at solidarity and joint action 
(see McGrath and Grégoire, 1989: 129). But the previous practices concerning 
popular religion are not communicative in this sense, because the pastoral workers 
start from false presuppositions (see Tirumanywa, 1991: 70). They think that they 
'have' Christ and that communication consists in 'bringing' Him as effectively as 
possible to the others. Therefore their communication of the good news is more 
propagation than dialogue. 
In order to improve the communication I said in the third paragraph that the 
pastoral workers should accompany the ordinary faithful in their search for a good 
life and that the best way to do this is to be present among them. In my plan of 
action I suggested to concentrate on the catechists, because the catechists are a 
link between the Official' and the 'popular religion'. The training of the catechists 
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should be life-centred in its contents and use a problem-posing method. To begin 
with, the trainers should try to make less claims and to ask more questions (see 
Mock, 1979: 288). 
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Retrospection 
A distinctive feature of fieldwork is that very often what is studied and the way 
it is done are not fixed and clear right from the beginning, but discovered 
throughout the study. For quantitative oriented scholars this may be an absurdity, 
for qualitative oriented scholars it is not. On the contrary, for qualitative scholars 
a study gets more value if the people with whom the study is done are taken 
seriously and have an impact on its process (see Huizer, 1979a: 23-29). 
Being exploratory in nature, the questions and objectives of this study were 
formulated in the introduction in a rather open way. They were stated more 
precisely in the course of this study by means of a communication with the 
people in the field. For example, the existential question of an unmarried mother 
why the present-day priests did not want to baptize her child, while formerly the 
missionaries did baptize children bom out of wedlock, confronted me with the 
question: "Yes, why is that so? Can the refusal be justified from a Christian point 
of view? If not, how can this practice be changed?" 
Therefore it is not so strange that throughout this study, and especially at its end 
the real problem becomes clear. Pursuing the idea of the pastoral circle I should 
start again, review and reformulate the tension between facts and norms from 
which I started, and this publication will certainly not be my last word about 
popular religion and evangelization in Sukumaland. But there comes a time that 
the researcher must commit his findings to paper and share them with others. 
What I have done in this study is to investigate the conditions for the possibility, 
the ways and the means (channels) of an authentic communication of the 'good 
news* (object) between Church officials (senders) and ordinary faithful (receivers) 
in Sukumaland in view of liberation (effect). As a conclusion I would like to 
discuss my findings and their wider implications for the evangelization of popular 
religion in Sukumaland. 
Methods and contents 
In the introduction to this study I raised three questions. In connection with the 
Apostolic Exhortation Evangelii Nuntiandi I asked: How can one become 
acquainted with popular religion in Sukumaland? How can this reality be judged? 
And how can popular religion be dealt with? By answering these questions I 
aimed at giving a contribution to the debate on popular religion from an African 
perspective at the level of methodology, criteriology and pedagogy through an 
interplay of theology and social sciences. 
292 
Before I go deeper into these a comment on the concept of and the debate on 
popular religion is necessary. In the introduction to this study I gave a working 
definition of popular religion and explained in what way it is problematic. This 
can be extended now. The problem of popular religion is that it includes extra-
Christian elements of other religions (in Sukumaland mainly the Indigenous 
Religion and Islam) that are not (yet) recognized as authentic Christian by the 
church officials. This inclusion is what the theologians call the "danger of 
syncretism" (see Liampawe, 1989: 28). In this sense popular religion is 'unoffi-
cial', that is to say, not (yet) recognized by the officials. 
I deliberately do not say 'un-Christian'. As church history shows, many beliefs 
and practices that were considered to be un-Christian in a certain period were 
included in Christian dogmatics and ethics later on. But the problem is: Who 
decides on what grounds that some beliefs and practices are authentic Christian 
and others are not? Must the boundaries of Christianity be narrow or wide? And 
what rules govern the decision-making process? Is it a bottom-up procedure or 
top-down approach? Basically popular religion has to do with the question of the 
unity in diversity of Christianity and the division of power within the church. In 
this study I stressed the sensusfidelium as a locus theologicus. Hence I opted for 
a 'grassroots theology' (see Kalilombe, 1985a: 149-161). 
It can be said that popular religion is an effect of the encounter of the African reli-
gion with the Christian message. As such it is inevitable and natural. The ordinary 
faithful transformed the 'good news' as it was presented to them in a spontaneous 
and intuitive way. For the pastoral workers (senders), who are more reluctant, this 
effect of the previous evangelization is problematic. It was not the intention of their 
communication to cause this spontaneous transformation. They do want an African-
ization in one way or another (adaptation or inculturation), but they think that this 
transformation must be justified in a reflective way. For the people (receivers) 
popular religion is no problem at all. It is one of their ordinary ways of dealing 
with the problems of everyday life. This indicates that there is a misunderstanding 
between senders and receivers, that their intentions do not meet. 
Given my description of missiology as the communication of the 'good news' 
between Christians and other believers, outsiders or fellow travelers, popular 
religion is a missionary and a missiological problem in as far as it is understood 
and evaluated within the framework of the relationship between African religion 
and Christian message. It is, however, closely related to the problem of how to 
organize and develop a Christian community. Popular religion confronts the 
pastoral worker with a misunderstanding between adherents of different forms of 
Christianity. It is not always clear who is 'outsider' and who is not. The frontiers 
of the Christian community are not absolute (see Kibicho, 1973: 322). 
As regards the methods to be used to study popular religion I presupposed that 
popular religion should be studied 'from within' and 'from below' (see Huizer, 
1979b: 23-29). As popular religion is a sensitive issue qualitative methods of data 
collection should be given priority. I also said that the level of knowledge of 
popular religion in Africa is not very high and that research on this topic cannot 
be but exploratory. In order to include the various aspects of popular religion I 
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used a pluralistic model of analysis with symbolism as the integrative dimension 
(see Holland and Henriot, 1982: 91). I am aware of the arguments that are given 
against symbolic interpretations (see Lawson and McCauley, 1990: 37-41). 
However, I can only conclude that popular religion lends itself to an analysis of 
the perspective of symbolism and that the semiotic approach goes deeper than a 
pure phenomenological or functionalistic approach. 
Popular religion can be understood as the 'cry of freedom' (see Warren, 1963: 11) 
of the Sukuma, who as self-employed small-holders value freedom and indepen-
dence very much. Popular religion is a symbolic expression of the people's 
struggle against the Officials', who endanger their will to determine their own 
lives. It makes little sense to draw a sharp distinction between church and 
government officials. For the ordinary people they are one category, one class, 
that of the wakubwa (important ones) and the viongozi Headers) who plot against 
the people and their interests. That is why the religion of the people is not only 
a protest against the oppression of their religious beliefs and practices, but also a 
protest against the oppression in the political and economic field, of which the 
ecclesial oppression is often only the ideological supra-structure. 
Concerning the criteria to be used to judge popular religion I favoured a prag-
matic evaluation. Religions can be graded and judged only on empirical grounds 
(see Hick, 1981; 1987). The idea that there must be an empirical evidence for 
salvation, that religion can be judged from the 'fruits of the spirit', became basic 
in my criteriology. Again I am aware of the arguments that are given against a 
pragmatic approach (see Kiing, 1987). However, I think that such an approach is 
profoundly biblical (see Kibicho, 1981; 1983; Magesa, 1990b; Tirumanywa, 
1991). 
I concluded that judging from the 'fruits of the spirit' it cannot be held that 
official Christianity has a greater success in being soteriologically effective than 
popular Christianity. Consequently I opted for a pluralistic reinterprelation of 
evangelization in terms of a mutual enrichment and critical interrogation, rather 
than a perfection and purification of popular religion by official Christianity. 
With respect to the 'pedagogy of evangelization' I suggested that evangelization 
can be viewed as a process of communication and that the science of communica-
tion, besides missiology, is helpful for understanding, evaluating and promoting 
the communication of the 'good news' between the ordinary faithful and the 
church officials. 
Evangelization should be understood less in terms of preaching and teaching, but 
more in terms of discovering and guarding the otherness of others; less in terms 
of 'propagation of the faith', more in terms of 'communication of the good news'. 
It could be debated what the 'good news' should consist of (message) and 
whether or not the communication should aim at liberation (effect) and how 
(means), but evangelization is always a mutual process and therefore dialogical. 
The principles and methods of the DELTA Program, used in development 
education, are fruitful for religious education as well (see Crowley, 1985: 81-89). 
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Evangelization in Sukumaland 
What are the implications of this understanding of evangelization for the com-
munication between church officials and ordinary faithful in Sukumaland? The 
'communication of the good news' requires that the pastoral workers acquire a 
better knowledge of and insight in the people and their religion. Insensitivity of 
the senders towards the receivers is an obstacle to communication (empirical 
starting-point). Moreover, not only the form in which the message is wrapped but 
also its contents must correspond in a better way to the culture of the people. 
Many pastoral workers are convinced that the form of the message can change 
(adaptation), but not the contents (normative reference). 
In the light of my theological reflection this is, however, questionable. First, very 
often the contents do not consist of the 'good news' but of the rules of canon law 
or Christian ethics. As Tirumanywa (1991: 68) says: "Instead of being an instru-
ment of liberation and joy, official theology is an instrument of oppression and 
fear". The 'good news' is not a message of condemnation, but of hope. Secondly, 
the 'good news' is dialogicalr pluriform and evolutionary. Therefore 
evangelization favours localization of Christianity (without losing its unity) rather 
than centralization. 
Concerning the function (intended effect) it must be concluded that the pastoral 
workers are sender-oriented. They are primarily interested in achieving their own 
objectives. They do not care enough for the needs of the people. In their view, the 
response (real effect) is low, both in qualitative and quantitative terms. This is 
what the tension between popular and official Christianity is all about. 
An obstacle on the part of the receivers is that they cannot appreciate the Chris-
tian message as it is presented to them (selection). Christ is propagated as "the 
way, the truth and the life" (Joh. 14, 6). But the Sukuma are convinced that "all 
people have their own religion" and that "all religions are good". They stress that 
"God has no favorites" (Rom. 2, 11). 
Therefore the church must not present Christ as opposed to the religious culture 
of the Sukuma but in relation to it. This means that Christianity is not unique in 
an exclusivistic, dialectical or inclusivistic way but, in a relational way. This 
would match the Sukuma understanding of truth in which truth claims are looked 
on in a complementary, not in a competitive manner. 
As seen from the perspective of this Sukuma wisdom the inclusivistic theology is 
inadequate. The problem of an inclusivistic understanding of evangelization is that 
it sees the salvific value of other faiths as dependent on Christ; in other words: 
Christ is the constitutive cause of salvation in other religions. In the pluralistic 
understanding of evangelization, salvation is seen in a relational way. It is not an 
either - or decision, but and - and. Therefore other faiths have a value in them-
selves. 
In such an understanding of evangelization there is room for a multi-cultural 
Christianity in a world which is characterized by a growing intercultural circula-
tion. This intercultural circulation causes two 'megatrends'. The first megatrend 
(globalism) is that the world is becoming a 'global village'. The second mega-
trend (culturalism) is - to a certain extent in reaction to the first one - that there 
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is a resurgence of a sense of their own cultural identity among all people of the 
world (see Bellagamba, 1991: 2-9). 
In this context evangelization in Sukumaland has a twofold task. As a universal 
institution the church can help the Sukuma to feel at home in this world that is 
becoming one. But on the other hand, as a liberative institution the church can 
help the Sukuma to resist the oppressive side of this tendency to globalism. How? 
By helping the Sukuma to 'assume their own history' and to 're-Africanize their 
mentality' (see Freiré, 1978: 14). "There are many rooms in my father's house" 
(Joh. 14, 2). Indeed, if understood properly, popular religion can prepare Christi-
anity for its multi-cultural future. This is not to deny its unity, but it is a unity in 
diversity (see Van Rossum, 1992: 201-205; Shorter, 1988: 251-260). 
The appeal expressed by Canon Max Warren in his introduction to John Taylor's 
"The Primal Vision" (1963), that the de-linking of Christian message and Euro-
pean imperialism and the widespread revolt against Western domination offer a 
unique opportunity to demonstrate that the 'good news' is a universal message 
that can meet the deep needs of all people in their own culture, has - thirty years 
later - not been acted upon! 
In order to improve the communication the leaders must first of all get to know 
and try to understand the people, I said. This is what I have tried to do by 
participant observation and semiotic analysis. I understood that the Sukuma people 
have a pragmatic-utilitaristic attitude towards life problems. That means that they 
will change their behaviour when they have reason to do so, when they expect 
that what is communicated to them can enrich their lives. 
It must be concluded that nowadays most Sukuma are not better off with the 
Christian message as it is presented to them than without. Maybe in the beginning 
they got some adventitious benefits from conversion (education, health care) but 
now they do not. It is too easy to blame the ordinary Christians ("they are not 
interested", "they are ignorant", and so on) for the present situation. In my view 
the Sukuma are not indifferent or resistent to change, but Christianity is irrelevant 
for them in their everyday lives. If the communication of the 'good news' is to be 
effective, the evangelizers must make the 'good news' relevant to the everyday life 
of the Sukuma, by choosing their cultural themes and by practicing what it said. 
The concept of 'life' denotes and connotes a common interest or meeting-point for 
the leaders and the people. The Sukuma seek 'good life'. Christians believe that 
in Christ there is 'life in abundance'. Therefore, by promoting the good life, 
Christianity can become relevant in Sukumaland. This is not just "the African 
bait" to attract more Sukuma (see Healey, 1990: 11), but it flows from a deeper 
understanding of what the 'good news' in Sukumaland means. 
Secondly, the leaders must review the basic assumptions underlying their com-
munication of the good news (see Tirumanywa, 1991: 70). It may be that their 
intentions are sincere. But it may also be that their ideas are perverted, distorted 
by an imperialistic ideology. The conclusion of Tirumanywa (1991: 100) seems 
harsh, but unavoidable: "Human liberation implies exploding the so called truths 
(i.e. 'mysteries of faith and dogmas') implanted in a people's consciousness by 
the colonial indoctrination!" 
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Thirdly, from a semiotic point of view I have said that the meaning depends on 
the context. Therefore, if the people have another interpretation of the 'good 
news' than the leaders, social differences have to be seen and removed. That is 
why the practice of presence is so important as a means of communicating the 
'good news', as presence tends to reduce the differences between sender and 
receiver. 
Finally, it must be concluded that mutual understanding is not enough as an aim 
of communication. The Sukuma are only ready to communicate if mutual under-
standing will lead to solidarity and consequently to common action. The tension 
between the pastoral approaches of inculturation and liberation with their respect-
ive theories (theologies) is an artificial one (see Mutiso-Mbinda, 1986: 79-81). 
Both are dealing with contextualization. If inculturation theologians take the 
context seriously, they will not limit themselves to the so called 'religious' issues 
but link them with the social, economic and political struggle for survival. I say 
'so called' religious issues because they tend to have a one-sided understanding 
of religion; they tend to oppose salvation to liberation. If liberation theologians 
take the Sukuma seriously, they will know that they cannot liberate the Sukuma 
without taking their religious culture seriously. 
Pastoral-theological reflection workshops could help the pastoral workers to know, 
understand, evaluate and innovate their situation, by making use of the pastoral 
circle or the 'review of life' method (which is so familiar for the Young Christian 
Students and the Christian Professionals of Tanzania). I am not speaking of the 
catechists only, but also of priests and sisters who are working in the pastoral 
field. 
The evangelizers who are acting in the way as suggested above may get their 
orientation and inspiration from Saint Paul's second letter to the Christians of 
Corinth. It was not a shortcoming in his mission that was the reason that he did 
not visit them again, but a higher understanding of his mission: "We are not 
trying to dictate to you what you must believe; we know that you stand firm in 
the faith. Instead, we are working with you for your own happiness" (2 Corinth 
1,24). 
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Summary 
While I was working ала doing research in Sukumaland, northwest Tanzania, in 
1984 and 198S, many questions arose concerning the evangelizing task of the 
church in Africa in general, and in Sukumaland in particular. After I had been 
appointed to the Missiological Department of the University for Theology and 
Pastorate (UTP), I tried to answer these pastoral questions in a professional way 
in a research project called "popular religion and evangelization in Sukumaland". 
The present study is a result of this research project. 
In the introduction to this study I explained that the topic of "popular religion and 
evangelization" integrates the practical questions in the field with the academic 
discussion at the UTP. In line with a world-wide debate, 'popular religion', 
understood in this study as the religion of the 'ordinary' faithful in contrast with 
the religion of the church officials, has been a research topic at the UTP since 
1980. Moreover the Missiological Department of the UTP has been interested in 
finding a new perspective on evangelization. 
In agreement with a discussion at the 1974 Synod of Bishops on "Evangelization 
in the Modern World", the topic of popular religion and evangelization was 
introduced into Vatican documents by Pope Paul VI in his Apostolic Exhortation 
Evangelii Nuntiandi No. 48, from which I took my inspiration. This ecclesia! 
document, however, also raises some questions. How can the "interior dimensions 
and undeniable values" of popular religion, of which Evangelii Nuntiandi speaks, 
be discovered? How can be judged whether popular-religious phenomena are 
"distortions of religion and even superstitions"? And what does the "pedagogy of 
evangelization" by which popular religion must be guided consist of? 
After preparing my research project and writing several research proposals I 
described the objective of this study as to give a contribution to the methodology 
for studying popular religion, to the criteriology forjudging this reality and to the 
pedagogy for dealing with it. It was hoped that this study would contribute also 
to the "proper attitude" and to the "pastoral charity" with regard to popular 
religion in Sukumaland, as envisaged by Evangelii Nuntiandi. However, being an 
exploratory investigation, the questions and aims were not set right from the 
beginning but had to be discovered with the people in Sukumaland among whom 
this study was done (paragraph 1). 
The method used to achieve my objectives is inspired by the pastoral circle. This 
circle comprises four tasks: to become acquainted with the situation by participant 
observation; to try to understand the observed reality by social analysis; to give 
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an evaluation of the situation by theological reflection and to suggest an innova-
tion of the situation by pastoral planning. In the pastoral circle social science (in 
this study: science of religion) and theology (in this study: theology of religions) 
are interrelated in a practical-theological (in this study: missiological) research 
design. It is important to note that the pastoral circle aims at an ongoing dialectics 
of action and reflection and that its four steps are meant cyclical and not chrono-
logical. What is written here schematically after each other happens in reality 
often at the same time. The four chapters of this study reflect the four steps of the 
pastoral circle (paragraph 2). 
In this study, both religion and evangelization are understood in terms of com-
munication. That is why I give an investigation of different communication 
models: the model that views communication as the transmission of a message 
from a sender to a receiver via certain channels (the linear or code model); the 
model that understands communication as the interaction between the participants 
in the communication-process (the participation and interaction model); the model 
that understands communication as the creation and interpretation of messages by 
using a sign system (the semiotic model) and the model that understands com-
munication from the relevance of the information given (the ostensive-inferential 
model). I conclude that the semiotic model is the most inclusive (paragraph 3). 
This study is based on twelve months of fieldwork in the Catholic Diocese of 
Geita, six months in 1986, three months in 1988 and three months in 1989. With 
working-visits to Geita Diocese in 1985, 1987 and 1991, this study covers a 
period of six years. Geita Area is situated in northwest Tanzania and is a part of 
Sukumaland, comprising the Regions of Mwanza and Shinyanga. Although this 
study deals with the Geita Diocese in particular, its findings are considered to be 
representative for the whole of Sukumaland (paragraph 4). 
Chapter one gives a general description of popular religion in Sukumaland. This 
description is a result of six months of fieldwork in Geita Diocese in 1986.1 used 
participant observation and ethnographic interview as methods of data collection. 
For the purpose of empirical research I had to give an operational definition of 
my object I described religion as the communication with meta-empirical realities 
and used the code model of communication for its descriptive analysis. I 
described successively the context (paragraph 1.1.), the network (paragraph 1.2.) 
and the process (paragraph 1.3.) of the religious communication. 
In line with my definition of popular religion as the religion of the people in 
contrast with the religion of the officials, I concluded that two major forms of 
popular religion can be distinguished, namely a dualistic and an integrative 
popular religion. In both forms the Sukuma Indigenous Religion and the imported 
(official) Christianity meet. Whereas in integrative popular religion the two 
religious systems are mixed, in dualistic popular religion they are not. In dualistic 
popular religion official Christianity and indigenous religion are used according 
to one's needs. Both systems are left as they are. In integrative popular religion 
indigenous symbols get Christian meanings and Christian symbols get indigenous 
meanings. I concluded that popular religion must be understood (chapter 2) and 
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evaluated (chapter 3) within the framework of the relationship between African 
religion and the Christian message. 
In the second chapter I give a social analysis of the observed reality. This is the 
outcome of three months of fieldwork in Geita Diocese in 1988. In connection 
with recent developments within the theology of religions, the main analytic 
question was: Is popular religion in Sukumaland liberative religion? Given the 
pluralism of analytic models in the social sciences I had to make a choice. I chose 
for a multi-perspective semiotic analysis of religion integrating three fields of 
meaning: the exegetical, the positional and the operational meaning of symbols. 
In this way the semiotic analysis had three levels: A historical-phenomenological 
analysis to discover the subjective meanings of religious symbols as they devel­
oped historically (paragraph 2.1.), a structuralistic analysis to discover how the 
religious symbols are rooted in the underlying meaning system which people use 
to interpret experiences and to organize their behaviour (paragraph 2.2.), and a 
sociological analysis to discover how the religious symbols are linked with the 
various contexts in which they are produced and reproduced (paragraph 2.3.). 
In the historical-phenomenological analysis I concluded that popular-religious 
practices are performed by the people to avoid undesired states of affairs and to 
achieve desired ones. Consequently popular religion can be looked upon as a 
problem-solving strategy. In the structuralistic analysis I concluded that this 
problem-solving behaviour is rooted in an everyday way of thinking that views 
religion as a means to serve people in their earthly goods. The Sukuma have the 
idea that they will prosper on earth unless evil forces interfere. That is why, if 
misfortunes and diseases occur, the Sukuma say prayers and make offerings in 
order to neutralize the forces of evil. In the sociological analysis I concluded that 
the two forms of popular religion that I have described in the first chapter, namely 
the dualistic and the integrative popular religion, are linked with classes, the well-
to-do and the less well-to-do Sukuma, and reflect a struggle for the division of 
power in the Sukuma society. 
In the third chapter I give an evaluation of popular religion in Sukumaland, 
previously described (chapter 1) and analyzed (chapter 2), by means of theological 
reflection. By theological reflection I mean a critical interrelation of the factual 
situation and the Christian tradition, both in its historical and world-wide dimen­
sion. In reality this interrelation is made at different levels, namely at the level of 
popular, pastoral and professional theology. Popular religion is understood here as 
being people's theology. An important principle underlying this study is that one 
level is not necessarily better than the other. The levels correspond to different 
needs and must be interrelated. 
As theological reflection never starts at point zero I first describe the previous 
attitudes towards popular religion at both the pastoral and the professional level 
(paragraph З.1.). This is the result of three months of fieldwork in Geita Diocese 
in 1989 and of a review of (East) African journals of theology. At the pastoral 
level I discovered four attitudes towards popular religion. The pastoral workers 
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say "no" to popular religion, "yes and no" "yes, but" or "yes". Their key words 
are: conversion, adaptation, inculturation and liberation (section 3.1.1.)· At the 
professional level I distinguished four theological models: Evangelical, Protestant, 
Catholic and Pluralistic theology. Their view of the relationship between the 
African religion and the Christian message is characterized respectively as 
exclusivism, dialectics, inclusivism and independence (section 3.1.2.). These 
models do not necessarily exclude each other but progressively develop a broader 
understanding of salvation and conversion. The pastoral (missionary) and the 
professional (missiological) level overlap more or less. 
Acknowledging that the facts as such give no direction, I next tried to attain a 
new view of the Christian tradition (paragraph 3.2.). I continued the theological 
reflection evaluating the professional theologians and asking whether they are 
faithful to the Christian tradition and whether their theologies are relevant in the 
factual situation. I found that from the different views of the relationship between 
the African religion and the Christian message (exclusivism, dialectics, inclusi­
vism and independence), the theologians consider popular religion respectively as 
a false, a partial, an imperfect or a full understanding of God and His revelation 
(section 3.2.1.). 
I concluded that at this moment the inclusivistic model does most justice to the 
Christian tradition. However, ultimately it does not offer appropriate conditions 
for the possibility of a dialogue with popular religion. The pluralistic model is 
most relevant to the factual situation in Sukumaland. But its Christian justification 
has serious shortcomings. I presupposed that the Christian identity of this model 
could be worked out if it would co-operate with liberation theology. That is why 
I tried to construct a liberation theology of religions for Sukumaland, making use 
of the cultural themes discovered in the semiotic analysis and the liberative 
elements of the Christian tradition. The outcome is a liberation theology of 
religions, as a theology of 'good life', based on the beliefs in creation and spirit, 
which exist in both Sukuma and Christian tradition, a theology that is soterio-
centric and - consequently - pluralistic (section 3.2.2.). 
In the light of this new view of the Christian tradition I looked back at the factual 
situation at the level of both pastoral theology and people's theology (paragraph 
3.3.). I concluded that most pastoral attitudes are inadequate. Given the ambiguity, 
unruliness and complexity of the factual situation in which the pastoral workers 
in Geita Diocese have to act, this is quite understandable but very unfortunate 
(section З.З.1.). Popular religion is better integrated in its context. And judging 
from the 'fruits of the spirit' I think it is an authentic Christian answer to the 
gospel, be it with shortcomings. My conclusion is that both the adherents of 
pastoral and of people's theology must evangelize and be evangelized themselves. 
Evangelization should consist of a mutual enrichment and critical interrogation, 
rather than of a purification and perfection of popular religion by official Christi­
anity (section 3.3.2.). 
In the fourth chapter I look for a model, a method and a suggestion for the 
implementation of the evangelization of popular religion (in the sense in which it 
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is meant above) in Sukumaland by means of pastoral planning. Just as theological 
reflection, pastoral planning does not start at point zero. There are always 
previous pastoral practices. Therefore I start with a description of the factual 
practices concerning popular religion in Sukumaland. This is the result of three 
months of fieldwork in Geita Diocese in 1989. I conclude that some basic 
approaches can be distinguished: a mild versus a radical approach, a qualitative 
versus a quantitative approach, a surface versus an in-deplh approach, a ministry 
of presence versus a ministry of service (paragraph 4.1.). 
Next I give an evaluation of the previous pastoral practices concerning popular 
religion (paragraph 4.2.). In order to find criteria I presuppose that evangelization 
can be understood as a communication process. In connection with missiology and 
the communication models given in the introduction, I state that communication 
should not only aim at mutual understanding but also at joint action. The question 
then is whether the previous evangelization practices are effective and liberative 
(section 4.2.1.). I conclude that they are neither effective (section 4.2.2.) nor 
liberative (section 4.2.3.). Basically there is a misunderstanding between the 
Church officials and the ordinary Church members, because they are living in 
different contexts and have different interests. To be liberative, social differences 
must be seen and reduced. 
Last but not least I seek a more liberative evangelization of popular religion in 
Sukumaland (paragraph 4.3.). I suggest that by promoting the 'good life' both the 
people and the officials will meet. The officials must not try to persuade the 
people to their point of view, but revive the self-help spirit in popular religion 
(section 4.3.1.). The best way to promote the 'good life' is a ministry of presence. 
By a ministry of presence social differences between the leaders and the people 
are reduced (section 4.3.2.). As the catechists form the main links between the 
Church officials and the ordinary faithful, an evangelization of popular religion 
should start with the training of catechists. Therefore I conclude this study with 
some suggestions for a catechists' training program. I state that if catechesis is to 
be liberative, the catechists should be trained in a liberative way. The contents of 
the catechists' training must be life-centred and the training must use problem-
posing methods which are common in an increasing number of development 
education programs in East Africa (section 4.3.3.). 
In the retrospection I review the concept and the problematic character of popular 
religion and discuss the answers given to the questions raised in the introduction 
to this study. Moreover, I discuss their wider implications for the evangelization 
of popular religion in Sukumaland. I conclude that, if understood properly, 
popular religion in Sukumaland can prepare Christianity there to become multi-
cultural in a world that is characterized by a growing intercultural circulation. 
Promoting the 'good life' then has two sides: To help the Sukuma to find their 
place in this world that is increasingly becoming a 'global village' and at the 
same time to resist the oppressive and alienating side of this process by heeding 
their own identity. 
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Samenvatting 
In 1984 en 1985 werkte ik en verrichtte ik onderzoek in Sukumaland, in noord-
west Tanzania. Gedurende deze periode rezen bij mij vele vTagen omtrent de 
missionair-pastorale opdracht van de kerk in Afrika in het algemeen en Sukuma-
land in het bijzonder. Na mijn benoeming in de subvakgroep missiologie van de 
Universiteit voor Theologie en Pastoraat (UTP) te Heerlen heb ik geprobeerd de 
pastorale vragen uit het veld te beantwoorden op een wetenschappelijke manier in 
een onderzoeksproject met als titel: Volksreligiositeit en evangelisatie in Sukuma-
land. De onderhavige studie is een resultaat van dit onderzoeksproject. 
In de inleiding Iaat ik zien hoe het thema 'volksreligiositeit en evangelisatie' de 
praktische vragen uit het veld en een academische discussie op de UTP integreert. 
Aansluitend bij een wereldwijd debat is volksreligiositeit, die in deze studie wordt 
verstaan als de religie van de gewone gelovigen in tegenstelling tot die van de 
kerkelijke ambtsdragers, een onderzoekszwaartepunt van de UTP sinds 1980. En 
in de subvakgroep missiologie van de UTP waren we geïnteresseerd in het vinden 
van een nieuw perspectief op evangelisatie. 
In navolging van een discussie tijdens de bisschoppensynode van 1974 over 
'evangelisatie in de moderne wereld', werd het thema 'volksreligiositeit en 
evangelisatie' geïntroduceerd in Vaticaanse documenten door Paus Paulus VI in 
zijn Apostolische Aansporing Evangelii Nuntiandi, No. 48. Aan dit document heb 
ik de inspiratie voor dit onderzoek ontleend. Dit kerkelijk document roept echter 
ook enkele vragen op. Hoe kan men de "innerlijke dimensies" en "ontegenspreke-
lijke waarden" van volksreligiositeit ontdekken, waar Evangelii Nuntiandi over 
spreekt? Hoe kan men beoordelen of religieuze fenomenen "vervalsingen van 
religie" zijn en zelfs "vormen van bijgeloof'? En wat houdt een goede "evangeli-
satie-pedagogie" in? 
Nadat ik mijn onderzoeksproject had voorbereid en diverse onderzoeksvoorstellen 
had gedaan omschreef ik de doelstelling van deze studie als het leveren van een 
bijdrage aan de methodologie voor het bestuderen van volksreligiositeit, aan de 
criteriologie voor het beoordelen van deze realiteit en aan de pedagogie voor het 
omgaan ermee. De hoopte dat deze studie ook een bijdrage zou leveren aan de 
"juiste houding" en de "pastorale liefde" ten opzichte van volksreligiositeit in 
Sukumaland, zoals Evangelii Nuntiandi die op het oog had. Omdat het echter om 
een exploratief onderzoek ging, stonden de vragen en doelstellingen niet vast 
vanaf het begin, maar moesten ze mede ontdekt worden met de mensen in 
Sukamaland, onder welke deze studie werd uitgevoerd (paragraaf 1). 
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De methode die gebruikt werd om mijn doelstelling te bereiken was geïnspireerd 
door de pastorale cirkel. Deze cirkel omvat vier opdrachten: leer de situatie 
kennen door participerende observatie; probeer de geobserveerde realiteit te 
begrijpen door sociale analyse; geef een evaluatie van de situatie door middel van 
theologische reflectie en doe een voorstel voor de innovatie van de situatie door 
middel van pastorale planning. In de pastorale cirkel worden sociale wetenschap-
pen (in deze studie: godsdienstwetenschap) en theologie (in deze studie: theologie 
van de godsdiensten) met elkaar verbonden in een praktisch-theologisch (in deze 
studie: missiologisch) onderzoeksontwerp. Het is van belang op te merken dat de 
pastorale cirkel een voortgaande dialectiek van actie en reflectie beoogt en dat de 
vier stappen cyclisch bedoeld zijn en niet chronologisch. Wat hier schematisch 
achter elkaar geschreven staat gebeurt in de werkelijkheid vaak tegelijkertijd. De 
vier hoofdstukken van deze studie weerspiegelen de vier stappen van de pastorale 
cirkel (paragraaf 2). 
In deze studie worden zowel religie als evangelisatie verstaan in termen van 
communicatie. Derhalve maak ik een verkenning van diverse communicatie-
modellen: het model dat communicatie verstaat als het overbrengen van bood-
schappen van zenders naar ontvangers via kanalen (het lineair of code model); het 
model dat communicatie verstaat vanuit de interactie tussen de participanten in het 
communicatie-proces (het participatie en interactie model); het model dat commu-
nicatie verstaat als het creëren en interpreteren van boodschappen door het gebruik 
van tekensystemen (het semiotisch model) en het model dat communicatie verstaat 
vanuit de relevantie van de geboden informatie (het ostensief-deductief model). De 
concludeer dat het semiotisch model het meest inclusief is (paragraaf 3). 
Deze studie is gebaseerd op twaalf maanden veldwerk in het katholieke bisdom 
Geita, zes maanden in 1986, drie maanden in 1988 en drie maanden in 1989. Met 
werkbezoeken aan het bisdom Geita in 198S, 1987 en 1991 omvat deze studie een 
periode van zes jaar. Het gebied van Geita is gesitueerd in noord-west Tanzania 
en is een deel van Sukumaland, dat de regio's Mwanza en Shinyanga omvat. 
Ofschoon deze studie betrekking heeft op het bisdom Geita in het bijzonder ben 
ik van mening dat de bevindingen representatief zijn voor Sukumaland als geheel 
(paragraaf 4). 
Het eerste hoofdstuk geeft een globale beschrijving van volksreligiositeit in 
Sukumaland. Deze beschrijving is het resultaat van zes maanden veldonderzoek 
in het bisdom Geita in 1986. Ik gebruikte participerende observatie en etnogra-
fisch interview als methoden voor het verzamelen van feiten en meningen. Ten 
behoeve van empirisch onderzoek moest ik een operationele definitie geven van 
mijn object. Ik omschreef religie als een communicatie met meta-empirische 
werkelijkheden en ik gebruikte het code-model van communicatie voor een 
beschrijvende analyse hiervan. Achtereenvolgens beschreef ik de context (para-
graaf 1.1.), het netwerk (paragraaf 1.2.) en het proces (paragraaf 1.3.) van religieu-
ze communicatie in Geita. 
Overeenkomstig mijn definitie van volksreligiositeit als de religie van de gewone 
gelovigen in tegenstelling tot die van de kerkelijke leiders concludeerde ik dat 
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men twee hoofdvormen van volksreligiositeit kan onderscheiden, namelijk een 
dualistische en een integratieve volksreligiositeit. In beide vormen ontmoeten de 
inheemse Sukuma religie en het geïmporteerde (officiële) christendom elkaar. 
Terwijl in de integratieve volksreligiositeit de twee religieuze systemen met elkaar 
vermengd worden, is dat in de dualistische volksreligiositeit niet het geval. In de 
dualistiche volksreligiositeit worden het officiële christendom en de inheemse 
religie gebruikt naar behoefte. Beide systemen worden gelaten zoals ze zijn. In de 
integratieve volksreligiositeit krijgen inheemse symbolen een christelijke betekenis 
en krijgen christelijke symbolen een inheemse betekenis. Ik concludeer dat men 
volksreligiositeit moet verstaan (hoofdstuk twee) en evalueren (hoofdstuk drie) in 
het kader van de relatie tussen Afrikaanse religie en christelijke boodschap. 
In het tweede hoofdstuk geef ik een sociale analyse van de geobserveerde werke-
lijkheid. Deze is een resultaat van drie maanden veldwerk in het bisdom Geita in 
1988. In aansluiting bij recente ontwikkelingen in de theologie van de godsdien-
sten is de belangrijkste analytische vraag: Is volksreligiositeit in Sukumaland 
bevrijdende religie? Gegeven het pluralisme van analytische modellen in de 
sociale wetenschappen moest ik een keuze maken. Ik koos voor een multi-
perspectivistische semiotische analyse van religie die drie velden van betekenis 
integreert: de exegetische, de positionele en de operationele betekenis van symbo-
len. Aldus omvatte de semiotische analyse drie niveau's: Een historisch-fenome-
nologische analyse om de subjectieve betekenissen van de religieuze symbolen te 
achterhalen zoals ze zich historisch ontwikkeld hebben (paragraaf 2.1.), een 
structuralistische analyse om te ontdekken hoe de religieuze symbolen geworteld 
zijn in het eraan ten grondslag liggende betekenis-systeem dat mensen gebruiken 
om ervaringen te interpreteren en gedrag te organiseren (paragraaf 2.2.) en een 
sociologische analyse om te ontdekken hoe de religieuze symbolen verbonden zijn 
met de verschillende contexten waarin ze worden geproduceerd en gereproduceerd 
(paragraaf 2.3.). 
In de historisch-fenomenologische analyse concludeerde ik dat volksreligieuze 
praktijken door mensen verricht worden om ongewenste toestanden te vermijden 
en gewenste toestanden te bereiken. Bijgevolg kan volksreligiositeit gezien 
worden als een probleem-oplossende strategie. In de structuralistische analyse 
concludeerde ik dat dit probleem-oplossend gedrag geworteld is in een alledaags 
denken dat religie ziet als een middel om mensen in hun aardse behoeften te 
dienen. De Sukuma's hebben het idee dat ze zullen gedijen in deze wereld, tenzij 
boze krachten tussenbeide komen. Dus, als zich tegenslagen en ziektes voordoen, 
dan spreken de Sukuma's gebeden uit en brengen ze offers om de krachten van 
het kwaad te neutraliseren. In de sociologische analyse concludeerde ik dat de 
twee vormen van volksreligsiositeit, die ik in het eerste hoofdstuk heb beschreven, 
namelijk de dualistische en de integratieve volksreligiositeit, verbonden zijn met 
twee maatschappelijke klassen, de welgestelde en de minder welgestelde Suku-
ma's, en een strijd weerspiegelen in de Sukuma samenleving over het verdelen 
van macht. 
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In het derde hoofdstuk geef ik een evaluatie van de volksreligiositeit, zoals die 
beschreven (hoofdstuk 1) en geanalyseerd (hoofdstuk 2) is, door middel van 
theologische reflectie. Onder theologische reflectie versta ik een cri tische interrela­
tie van de feitelijke situatie en de christelijke traditie, zowel in haar historische als 
in haar wereldwijde dimensie. In de werkelijkheid wordt deze interrelatie op 
verschillende niveau's gemaakt, namelijk op het niveau van de gewone gelovigen, 
van de pastorale werkers en van hen die zich beroepsmatig met theologie bezig­
houden. Volksreligiositeit wordt hier verstaan als theologie van de 'gewone' 
gelovigen. Een belangrijk principe dat aan deze studie ten grondslag ligt is dat het 
ene niveau niet noodzakelijkerwijze beter is dan het andere. De verschillende 
niveau's komen tegemoet aan verschillende behoeften en moeten met elkaar 
verbonden worden. 
Theologische reflectie begint nooit bij een nulpunt. Daarom beschrijf ik eerst de 
voorafgaande houdingen tegenover volksreligiositeit, zowel op het pastorale als op 
het beroepsmatige niveau (paragraaf З.1.). Dit is een resultaat van drie maanden 
veldonderzoek in het bisdom Geita in 1989 en van een studie van (Oost) Afri­
kaanse tijdschriften voor theologie. Op het pastorale niveau ontdekte ik vier 
houdingen tegenover volksreligiositeit. De pastorale werkers zeggen "nee" tegen 
volksreligiositeit, "ja en nee", "ja, maar" of "ja". Hun sleutelwoorden zijn 
bekering, aanpassing, inculturatie en bevrijding (sectie З.1.1.). Op het beroepsma­
tige niveau onderscheidde ik vier theologische modellen: het evangelicale, het 
protestantse, het katholieke en het pluralistische model. Hun visie op de relatie 
tussen Afrikaanse religie en de christelijke boodschap wordt achtereenvolgens 
gekarakteriseerd als exclusivisme, dialectiek, inclusivisme en onafhankelijkheid 
(sectie 3.1.2.). Deze modellen sluiten elkaar niet noodzakelijkerwijze uit maar 
ontwikkelen een steeds breder verstaan van verlossing en bekering. Het pastorale 
(missionaire) en het beroepsmatige (missiologische) niveau overlappen elkaar min 
of meer. 
Overeenkomstig het idee dat de feiten als zodanig geen richting geven probeerde 
ik vervolgens een nieuwe kijk te krijgen op de christelijke traditie (paragraaf 3.2.). 
De zette de theologische reflectie voort met het evalueren van de beroepsmatige 
theologen door te vragen of hun theologieën trouw zijn aan de christelijke traditie 
en relevant voor de feitelijke situatie in Sukumaland. Ik ontdekte dat de theologen 
in het licht van de verschillende opvattingen over de relatie tussen Afrikaanse 
religie en christelijke boodschap (exclusivisme, dialectiek, inclusivisme, onafhan-
kelijkheid) volksreligiositeit achtereenvolgens zien als een vals, een onvolledig, 
een onvolmaakt of een volledig verstaan van God en zijn openbaring (sectie 
З.2.1.). 
Ik concludeerde dat op dit moment het inclusivistisch model het meeste recht doet 
aan de christelijke traditie. Uiteindelijk biedt het echter geen adequate mogelijk-
heidsvoorwaarden voor een dialoog met de volksreligiositeit. Het pluralistische 
model is het meest relevant voor de feitelijk situatie in Sukumaland. Maar zijn 
christelijke legitimatie vertoont serieuze tekorten. Ik vooronderstelde dat de 
christelijke identiteit uitgewerkt zou kunnen worden als het zou samenwerken met 
de bevrijdingstheologie. Daarom probeerde ik een bevrijdingstheologie van de 
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godsdiensten voor Sukumaland uit te werken, gebruik makend van de culturele 
thema's die ik ontdekt had in de semiotische analyse en de bevrijdende elementen 
uit de christelijke traditie. Het resultaat hiervan is een bevrijdingstheologie van de 
godsdiensten als een theologie van het 'goede leven', gebaseerd op het geloof in 
de schepping en de geest, dat zowel in de Sukuma als in de christelijke traditie 
bestaat, een theologie die soteriocentrisch en bijgevolg pluralistisch is (sectie 
3.2.2.). 
In het licht van deze nieuwe kijk op de christelijke traditie keek ik terug naar de 
feitelijk situatie op het niveau van zowel de pastorale als de volkse theologie 
(paragraaf 3.3.)- Ik concludeerde dat de meeste pastorale houdingen inadequaat 
zijn. Gegeven de ambiguïteit, weerbarstigheid en complexiteit van de feitelijke 
situatie waarin de pastorale werkers in het bisdom Geita moeten werken is dat 
heel begrijpelijk, maar zeer betreurenswaardig (sectie 3.3.1.). Volksreligiositeit is 
beter geïntegreerd in haar context. En beoordeeld in het licht van de 'vruchten van 
de geest' is zij een authentiek antwoord op het evangelie, zij het met gebreken. 
Mijn conclusie is dat zowel de aanhangers van de pastorale als van de volkse 
theologie moeten evangeliseren en zelf geëvangeliseerd moeten worden. Evangeli-
satie zal dan meer moeten bestaan uit een wederzijdse verrijking en critische 
ondervraging dan uit een zuivering en vervulling van volksreligiositeit door het 
officiële christendom (sectie 3.3.2.). 
In het vierde hoofdstuk zoek ik naar een model, een methode een voorstel voor de 
uitvoering van de evangelisatie van de volksreligiositeit (in de bovenbedoelde zin) 
in Sukumaland door middel van pastorale planning. Evenals theologische reflectie 
begint pastorale planning niet bij een nulpunt. Er zijn altijd voorafgaande pastora-
le praktijken. Daarom begin ik met een beschrijving van de feitelijke praktijken 
met betrekking tot volksreligiositeit in Sukumaland. Dit is een resultaat van drie 
maanden veldwerk in het bisdom Geita in 1989. Ik onderscheid enkele basale 
benaderingen: een milde tegenover een radicale benadering, een qualitatieve 
tegenover een quantitatieve benadering, een benadering die aan de oppervlakte 
blijft tegenover een die de diepte ingaat, een apostolaat van het aanwezig-zijn 
tegenover een apostolaat van het dienstbaar-zijn (paragraaf 4.1.). 
Vervolgens geef ik een evaluatie van de voorafgaande pastorale praktijken met 
betrekking tot volksreligiositeit (paragraaf 4.2.). Voor het vinden van criteria 
veronderstel ik dat evangelisatie verstaan kan worden als een communicatie-proces. 
In aansluiting bij de missiologie en bij de communicatie-modellen, die in de 
inleiding besproken zijn, stel ik dat communicatie niet alleen wederzijds verstaan 
moet beogen maar ook gezamelijke actie. De vraag is dan of de voorafgaande 
evangelisatie-praktijken effectief zijn én bevrijdend (sectie (4.2.1.). Ik concludeer 
dat ze noch effectief zijn (sectie 4.2.2.), noch bevrijdend (sectie 4.2.3.). Ten diepste 
is er een misverstand tussen de kerkelijke ambtsdragers en de gewone kerkleden, 
omdat ze in verschillende contexten leven en verschillende belangen hebben. Om 
bevrijdend te zijn moeten sociale verschillen gezien en verminderd worden. 
Tenslotte zoek ik een meer bevrijdende evangelisatie van de volksreligiositeit in 
Sukumaland (paragraaf 4.3.). Ik suggereer dat door het 'goede leven' te bevorde-
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ren de gewone gelovigen en de kerkelijke ambtsdragers elkaar kunnen ontmoeten. 
De ambtsdragers moeten niet proberen de mensen tot hun standpunt over te halen, 
maar moeten proberen de geest van zelfhulp in de volksreligiositeit te revitaliseren 
(sectie 4.3.1.)· De beste manier om het 'goede leven' te bevorderen is het aposto-
laat van het aanwezig-zijn. Door het apostolaat van het aanwezig-zijn worden 
sociale verschillen tussen de leiders en de mensen verminderd (sectie 4.3.2.). 
Omdat de catechisten de belangrijkste schakels vormen tussen de kerkelijke 
ambtsdragers en de gewone gelovigen zou een evangelisatie van de volksreligi-
ositeit moeten beginnen met de opleiding van de catechisten. Daarom sluit ik deze 
studie af met enkele voorstellen voor een programma voor een catechisten-
opleiding. Als catechese bevrijdend moet zijn, zo stel ik, dan dienen de catechis-
ten ook op een bevrijdende wijze opgeleid te worden. De inhoud van de catechis-
ten-opleiding moet gericht zijn op het leven van alledag en de opleiding moet 
probleem-gestuurde methoden gebruiken, zoals meer en meer gebruikelijk is in 
programma's voor ontwikkelingseducatie in Oost Afrika (sectie 4.3.3.). 
In de terugblik herneem ik het concept en het problematische karakter van 
volksreligiositeit en bespreek ik de antwoorden die gegeven zijn op de vragen die 
in de inleiding van deze studie gesteld werden. Bovendien bespreek ik hun 
wijdere implicaties voor de evangelisatie van volksreligiositeit in Oost Afrika. Ik 
concludeer dat als ze juist verstaan wordt, volksreligiositeit in Sukumaland het 
christendom daar kan voorbereiden om multicultureel te worden in een wereld die 
in toenemende mate gekarakteriseerd wordt door interculturele circulatie. Het 
'goede leven' bevorderen heeft dan twee kanten: De Sukuma's helpen hun plaats 
te vinden in de wereld die in toenemende mate één groot dorp wordt en tegelijker-
tijd de onderdrukkende en vervreemdende kant van dit proces te weerstaan door 
hun identeit te bewaren. 
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Appendices 
Appendix 1: Abbreviations used in this study 
AACC = All Africa Conference of Churches. 
AEAM = Association of Evangelicals of Africa and Madagascar. 
AIC = African Inland Church. 
ATOS » Acquired Immune Deficiency Syndrome. 
AMECEA = Association of Member Episcopal Conferences in Eastern Africa. 
APS = All Africa Press Service. 
ASP = African Studies Program. 
ΑΊΊΕΑ = Association of Theological Institutes in Eastern Africa. 
BAKWATA = Barazo Кии la Waislamu wa Tanzania (Supreme Council of Tanzanian Muslims). 
BALUKTA = Council for the promotion of reading of the Qur'an. 
BM = Congregation of Brothers of Mercy Saint Joannes de Deo. 
BVA = Lenten Campaign of Dutch Bishops. 
CB = Congregation of Sisters of Charity of Saint Carolus Borromeus. 
CCM = Chama Cha Mapinduzi (Party of the Revolution). 
CCT = Christian Council of Tanzania. 
CEBEMO = Catholic Organization for Joint Financing of Development Programmes (Dutch). 
CELAM = Episcopal Conference of Latin America. 
CIDSE = International Cooperation for Socio-Economie Development. 
CPT = Christian Professionals of Tanzania. 
CUEA « Catholic University of Eastern Africa. 
DELTA = Development Education for Leadership Teams in Action. 
EAAT = Ecumenical Association of African Theologians. 
EATWOT = Ecumenical Association of Third World Theologians. 
LAMS = International Association for Mission Studies. 
M.Afr. ζ Missionaries of Africa (formerly White Fathers). 
MCH = Maternal and Child Health Care. 
MISEREOR = Lenten Campaign of the German Bishops. 
MM = Maryknoll Missionaries. 
NCU = Nyanza Co-operative Union. 
NFP = Natural Family Planning. 
OAIC = Organization of African Independent Churches. 
OTP = Overseas Training Programme. 
PHC = Primary Health Care. 
RTC = Regional Trading Corporation. 
SDA = Seventh Day Adventist Church. 
SECAM = Symposium of the Episcopal Conferences of Africa and Madagascar. 
SEDOS = Documentation and Research Centre, Rome. 
SMA = Society of African Missions. 
Τ APRI = Tanzania Pastoral and Research Institute. 
TANU = Tanganyika African National Union. 
TEC к Tanzania Episcopal Conference. 
TMP = Tanganyika Mission Press. 
TSH = Tanzanian Shilling. 
USD = American Dollar. 
UTP = University for Theology and Pastorate. 
VEMA = Village based integrated programme on development, education and health. 
VTWAWA = Vijana Wakatoliki wa Tanzania (Catholic Youth of Tanzania). 
WAWATA = Wonawake Wakatoliki wa Tanzania (Catholic Women of Tanzania). 
WF = White Fathers (at present Missionaries of Africa). 
YCS χ Young Christian Studente. 
310 
Appendix 2: Questionnaire for religious research 
For the purpose of empirical research the researcher must translate his or her description of religion 
in terms of what believers say, do and use, because that is what can be observed. With a view to 
observation it can be said that believers in their religion communicate with meta-empirical realities 
and that they expect a certain effect of this communication. 
In human communication the researcher can distinguish a sender (1), a message (2), the channels 
(3), the receiver (4) and the effect (S). Mutatis mutandis this model can be applied to the religious 
communication. Therefore, in order to get knowledge of the communication-process the researcher 
must ask: who is sending what message to whom via what channels and with what effect? 
The researcher must make a clear distinction between observation and analysis. Observation aims 
at giving a general description of the object. Analysis aims at giving an answer to specific questions 
from a certain perspective. For example, after a general description has been given of a religion in 
its context the researcher can ask whether this religion liberates its believers from everything that 
enslaves them, and how. In other words: the First step is to get knowledge, the second to get 
insight. 
The study of religion as communication-process is not new. But the present trend is to insist that 
religious processes must be studied in their contexts with respective networks in order to safeguard 
their historical particularities. The researcher can make a distinction between the context, the 
network and the process of religious communication (see Platvoet, 1982: 31-34). 
This questionnaire is designed for observation only, and is not to be used for survey. Maybe some 
of these questions can be asked in informal interviews. The notes are to be put on little cards and 
coded with numbers following the questions below. Moreover they are to be coded with an О 
(observatory), Τ (theoretical), M (methodical) or an R (reflective) (see Ten Have, 1977: 53). 
100. The context of the communication 
It may be convenient to distinguish three concentric circles of relevance in the observation of the 
context of religious communication. 
110. The outer circle 
The outer circle is formed by (he historical, geographical, economic, political, societal and 
cultural context of religious communication: 
111. The historical context: How did the people come to live in this area? How have they 
developed within this situation? What have been the major events which have influenced 
their situation? What are their future prospects? 
112. The geographical context: What are the borders of the area? What physical features (condi­
tion of soil, rainfall a year, temperature, humidity, height)? What natural resources (raw 
materials, energy)? What geographical problems? 
113. The economic context: What means of living (agriculture, cattle-breeding, industry, trade, 
service)? What infra-structure (roads, means of transport)? How are production and consump­
tion organized? What economic problems? 
114. The political context: What are the political institutions (parties, offices, departments)? What 
are their functions (legally, factual)? Who are the political leaders (formal, informal)? 
Political values and aims? What political problems? 
115. The societal context: What demographic character (present population, growth rate)? What 
ethnic character (autochthones, expatriates, minority, majority)? What class structure (upper, 
middle, lower class)? What family-structure (matrilincal, patrilineal)? What social problems? 
116. The cultural context: Ethnic heritage of population (name and number of ethnic groups)? 
What character of the people? Their way of life? Level of education? State of arts? Lifestyle 
and morality? What cultural problems? 
120. The middle circle 
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The middle circle is formed by the wider religious context and by the religious tradition of 
the human participants in the communication-process. 
121. Membership and organization: What religions are practiced in the area (names, numbers, 
denominations, sects)? Who are the followers of each religion (ethnic group, social class)? 
How are the religions organized (institutions, leaders, special places, special times)? 
122. History and change: How did the religions come to practice in this area? To what extent are 
the religions indigenous faiths? How have the religions affected political, economic and 
cultural life? Are the religions increasing or decreasing in importance as a cultural force? 
123. Beliefs and practices: What are the beliefs of each of the religions? What are their practices? 
Where and when do these take place? What are beliefs and practices outside of any of the 
organized religions (folk religion)? 
124. Religious expressions: What buildings, structures, tools, implements and materials are used 
in religious practices? What kind of writings, documents, myths are important to the 
followers of the religions? What kind of religious music and art are produced? 
125. Religion and community: How important are the religions as cultural forces? How active are 
the religious organizations in social life? What are the positions of religious organizations on 
political issues? 
126. Foreign influences: Are the religions endogenous or exogenous to the area? If exogenous, by 
whom was it introduced? Why and when? Did it encounter opposition or acceptance? By 
whom was it accepted and why? Do they have international ties at present lime (in terms of 
personnel, finances, ideology)? 
130. The inner circle 
The inner circle is formed by those elements in the wider contexts which are closely linked 
to the communication-process observed and which have a formative influence on it. 
131. Elements in the year circle: What are the major moments in the year circle (rural and urban 
areas, different religious traditions)? What religious expressions are linked with them? 
132. Elements in the life circle. What religious expressions are linked with birth, childhood, 
puberty, introduction in adulthood, marriage, pregnancy, old age, death and burial? 
133. Moments of crisis. What elements in the religious and extra-religious context, or the year and 
the life circle constitute moments of crisis (drought, sickness, misfortune)? What religious 
expressions are linked with them? 
200. The network of religious communication 
The network refers to the system of relationships between the partners in the communication 
process, the positions which each of them achieved in them and the roles in accordance with 
which Ihey are expected lo behave. 
210. The meta-empirical realities 
In religious communication messages are sent to or received from realities that cannot be 
verified empirically. 
211. The mela-cmpirical realities: What are the meta-empirical realities? Is there one or are there 
more? Are they personal or impersonal? Male or female? Nearby or far away? 
212. Their position in the network: Are they senders or receivers or both? What names are given 
to them? How great or how small is the distance to the believers? Is there any status, power 
or benefit linked with their position? 
213. The roles linked with their position: How are they expected to behave towards the believers? 
What norms, rights and duties are linked with their role? Is there any role training or 
institutionalization of their roles? 
220. The believers(s) 
The believers are the visible participants in religious communication-process. 
221. The believers: Who are they in terms of sex (male, female), age (youths, elders), place 
(villagers, town dwellers), education (literates, non-literates), tradition (Christian, Muslim, 
Indigenous), organization (individuals, groups)? 
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222. Their position in the network: Are they senders or receivers or both? What names are give 
to them? How great or how small is the distance to the mcta-cmpirical realities? Is there any 
status, power or benefit linked with their position? 
223. The roles linked with their position: How are they expected to behave towards the meta-
empirical realities? What norms, rights and duties are linked with their role? Is there any role 
training or institutionalization of their roles? 
230. The mediators 
Very often the communication between believers and meta-empirical realities goes through 
mediators. 
231. The mediators: Who are they in terms of sex (male, female), age (youths, elders), place 
(villagers, town dwellers), education (literates, non-literates), tradition (Christian, Muslim, 
Indigenous), organization (individuals, groups)? 
232. Their position in the network: Are they senders or receivers or both? What names are give 
to them? How great or how small is the distance to the other participants? Is there any status, 
power or benefit linked with their position? 
223. The roles linked with their position: How are they expected to behave towards the meta-
empirical realities and towards the other participants? What norms, rights and duties are 
linked with their role? Is there any role training or institutionalization of their roles? 
300. The process of religious communication 
The process of religious communication refers to the exchange of messages between believers 
and meta-empirical realities via certain means and with a certain effect. 
310. The message 
The message or object of communication has a content (what is communicated), a form (the 
wrapping of the contents) and a function (purpose or intention behind the message). 
311. The contents of the message: Does the message express petition, adoration, atonement, 
gratitude? 
312. The form of the message: Verbal forms? Material forms? Behavioral forms? 
313. The function of the message: Does the message serve a 'phalic' or an 'emphatic' function? 
320. The channels 
The channels are the means by which the message gets from the sender to the receiver. 
321. The verbal means: Is the message communicated by praying? Reading from sacred books? 
Telling stories? Singing songs? 
322. The material means: Is the message communicated by special clothes? Ornaments? Monu-
ments? Altars? Shrines? 
323. The behavioral means: Is the message communicated by offerings? Sacrifices? Dance? 
Percussion? Oracles? Observance of rules of respect? 
330. The response 
Communication is an exchange of messages. There must be a response to a message. And the 
receiver will react to the response in return. 
331. The time of the response: Is there a response within the communication-process or is the 
response retarded? If retarded, it is expected at what time in what form? 
332. Content, form and function of the response: If there is a response, what is its contents, form 
and function? Is there a consonance or dissonance with the response expected? 
333. The effect of the response: Does the response comfort or challenge the sender? Is there a 
conversion or stabilization, alienation or liberation? 
See also the questionnaires in Killackey, 1975; Darrow and Palmquist, 1977; Van Bergen, 1981; 
Platvoet, 1982; Holland and Henriot, 1983; Kronenburg, 1986; Boff and Boff, 1987. 
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Appendix 3: Glossary of religious and related words 
This glossary gives the meanings of the words as they are used in this study. These are the 
meanings of the words in everyday language. These meanings may difTer from the meanings given 
in dictionaries. Most words are Swahili. If words are taken from Sukuma this is added in brackets. 
Sometimes Swahili and Sukuma words are mixed. 
Amarti: Peace 
Askofit: Bishop 
Badugu: Ancestors (Sukuma) 
Baraka: Blessing 
Buganga: Medicine (Sukuma) 
Balogi: Witchcraft (Sukuma prefix) 
Busebu: Charisma (Sukuma) 
Chapa za badugu: Cents of the ancestors (combinaled Sukuma and Swahili) 
Dawa: Medicine 
Dirti: Religion 
Dirti ya asili: Traditional religion 
Infili: Gospel 
Hirizi: Protection of the body 
Hostia: Host 
¡bada: Worship; service 
¡mani: Faith; trust 
¡mani za jadi: Traditional beliefs 
Ibilisi: Satan (Arabic origin) 
¡tendete: Copper bracelet (Sukuma) 
Jimbo: Diocese 
Jumuiya ndogo ndogo: Small (Christian) community 
Jini: Being without body; spirit (Arabic origin) 
¡Cago: Protection of the house 
Kanisa: Church 
Katekisimu: Catechism 
Kichaa: Hysteria; psychical sickness 
Kifafa: Epilepsy; physical sickness 
Kigango: Chapel (Sukuma) 
Kinga: Protection 
¡Cinga ya kuzuia wachawi: Protective charm against witches 
Kinga ya kuzuia masketani: Protective charm against evil spirits 
Kiroho: spiritual 
Kitongelejo: Cult object; personal belonging of ancestor (Sukuma) 
Kuamini: To believe, to trust, to have faith in 
Kuagua: To divine 
Kubarika: To bless 
Kuganga: To heal 
Kugeuza: To convert 
Kuhoja: To restore peace with the ancestors (Sukuma) 
Kuutamadunisha infili: To inculturate the gospel 
Kukamata wachawi: To catch hold of witches 
Kulogwa: Be bewitched 
Kumshinda mlozi: To conquer a witch 
Kunywa dawa: To drink, use medicine 
Kuomba: To pray 
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Kuomba baraka: To ask for blessing 
Kupagawa na shetani: Be possessed by an evil spirit 
Kupatwa na mapepo; Be possessed by evil spirits 
Kupiga msalaba: To make the sign of the cross 
Kupotewa akili: To lose one's head; be besides oneself 
Kurukwa na akili: To lose one's head; be besides oneself 
Kusadiki: To believe 
Kusali: To pray 
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Kutolea misa: To offer a mass 
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Kuwinga shetani: To chase away an evil spirit 
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Kwenda mwaguzi: To go to a diviner 
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Mababu: Ancestors 
Maholelo: Cult objects; often personal belongings of ancestors 
Majini: Spirits (plural oijini) 
Maß ya baraka: holy water 
Malaika: angel 
Maona (ya ajabu): visions (person is in a trance; see: wazimu) 
Mapadri: Priests 
Mapepo: Nature spirits 
Matokeo: Apparitions (person is awake) 
Masamva: Ancestors (Sukuma) 
Mashetani: Evil spirits 
Mashirika: (Religious) congregations 
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Mganga wa kijadi: Traditional healer 
Mganga wa miti shamba: Herbalist 
Mganga wa kuagua: Healer specialized in discovering the cause of one's trouble (diviner) 
Mganga wa wachawi: Healer specialized in finding curative and protective medicines against 
witches (witchdoctor) 
Mganga wa mvua: Healer specialized in making rain (rainmaker) 
Mhigi: Plural of Lupigi (Sukuma) 
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Misa: Mass 
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Mpagani: Pagan 
Msalaba: Cross 
Mtakatifii: Saint 
Mungu: God 
Mwaguzi: Diviner 
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Mzimu: Ancestor spirit 
Ndoto: Dream (person is asleep) 
Nguvu: Force, strength, power 
Nguvu ya ajabu: Mysterious power 
Nguvu ya kubariU: A power to bless 
Nguvu ya kudhuru: A power to harm 
Padri: Priest 
Pepo: Nature spirit 
Roho: Soul; spirit 
Rosari: Rosary 
Sadaka: Offering 
Sala: Prayer 
Saloma: Peace 
Shauri la Mungu: Will of God 
Shehe: Muslim teacher (Arabic origin) 
Shetani: Evil spirit 
Shitongelejo: Plural of kitongelejo (Sukuma) 
Sumu: Poison 
Takatifu: Holy 
Taratibu ya Mungu: Plan of God 
Taratibu ya Shetani: Plan of the Devil 
Uaguzi: Divination 
Uganga: Healing 
Uchawi: Sorcery 
Ukristu: Christianity 
Ulozi: Witchcraft 
Upagazi: Being bewitched or possessed 
Viongozi wa kanisa: Church leaders 
Vim vya mizimu: Belongings of ancestors; fetishes 
Wachawi: Sorcerers (plural of mchawi) 
Waganga: Plural of mganga 
Walei: Lay people 
Walozi: Witches (plural of mlozi) 
Walokole: The saved ones 
Waumini wa kawaida: Ordinary faithful 
Wazimu: Trance (person is between being awake and asleep; see: maono ya ajabu) 
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to Kahama 
This study aims at giving a contribution to the debate on popular Christianity 
from an African context, namely Sukumaland in northwest Tanzania. It uses the 
pastoral circle (comprising participant observation, social analysis, theological 
reflection and pastoral planning) as a methodology. Popular Christianity is the 
Christianity of the ordinary faithful in contrast to that of the church officials. In 
the description of this reality in Sukumaland a dualiste and an integrative type of 
popular Christianity are distinguished. Both types are fruits of an encounter 
between the indigenous religion of the Sukuma and the official Christianity. But 
whereas these religious systems are mixed in the integrative type, they are not in 
the dualistic type. An analysis shows that popular Christianity is a problem· 
solving strategy, that this strategy is rooted in an everyday way of thinking that 
views religion as a means to serve people in their earthly goods, and that the two 
types of popular Christianity reflect a class struggle in the Sukuma society. The 
author holds that it is easier to do justice to popular Christianity in the pluralistic 
model of theology than in the inclusivistic model. But the Christian justification 
of the pluralistic model shows some theological pit falls. The author tries to avoid 
these pitfalls by outlining a liberation theology of religious for Sukumaland. At 
the practical level this theology implies that an evangelization of popular Chris· 
tianity should consist of a mutual enrichment and critical interrogation, rather than 
of a fulfillment and purification of the popular Christianity by the official Chris-
tianity. 
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